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Context Matters
By Sarit Kattan Gribetz

In August 2020, a new fall semester began. Whereas in past years there was palpable excitement on campus as students
returned from summer break and reunited with friends in classrooms and hallways, this year was different. After a difficult
spring, during which Fordham abruptly closed mid-semester when New York City and much of the rest of the world went
into lockdown, and a harrowing summer of illness, death, and isolation, we were back in class but not on campus. I met my
students on Zoom, in our virtual classroom, each student a small tile on my screen.
How would we manage to learn together in this new setting and under such challenging circumstances? I wondered. And,
more importantly, how would we become a community – which, to my mind, is the foundation upon which deep learning is
built – with all of us so far away from one another?
I need not have feared. In our second week, I sensed that before we could turn to analyzing artifacts and discussing texts,
my students were eager to check in with one another, to hear how their classmates were doing. How was Hannah handling
quarantine? Did Liliya find a job? Did Adam make it back to New York? And so, every other week, we took a few minutes
to share our “highs” and “lows.” As I look back at the semester that has now concluded, my “low” was that we weren’t able
to meet each other in person and discuss our sources around an actual seminar table, as I have done with my students in
semesters past; the cadence of a voice or the squinting of an eye is often enough to signal that we might need to spend more
time unpacking an idea, and a subtle knowing smile can prompt me to encourage a shy student to share a brilliant idea I see
taking shape in her mind. But my “high” more than made up for it: watching my students embrace the challenge of learning
in far from ideal circumstances, and seeing how dedicated they were to this task, even as they were caring for sick relatives,
working multiple jobs, or zooming from disparate time zones – and learning so much.
Despite pandemic and political upheaval, I set high course expectations. As a final project, each student was asked to
choose a manuscript, facsimile, or book from Fordham’s Special Collections or an artifact from Fordham’s Museum of Greek,
Etruscan, and Roman Art that related to the topic of our course; conduct original research; write a catalogue essay; and,
collaboratively, curate a virtual exhibition. This catalogue represents a part of this final project. Most students worked
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remotely, accessing manuscripts and library resources only digitally. This catalogue is a testament to how much can be
done these days in a virtual world, and also no doubt reveals its limits.
The course centered on the history of Jerusalem from the Jebusites to the present day, focusing especially on the city’s
importance to Jews, Christians, and Muslims across the centuries. During our class sessions, we examined archaeological,
architectural, and artistic sources; passages from the Hebrew Bible, New Testament, and Qur’an, along with their rich
traditions of commentaries; accounts of pilgrimage and travel; legal and historiographical texts; and many other genres, all
designed to provide diverse angles through which to study Jerusalem’s rich history. This final project was designed to
encourage students to continue these explorations independently, by pulling yet another source off the shelf, closely
analyzing it, and contributing their own piece to the study of Jerusalem’s history. By producing their own original
scholarship, I hope that my students not only learned some of the skills it takes to create new knowledge but also came to
recognize the power that they have to do so – and, most importantly, the sense of responsibility to do so with honesty and
integrity to the sources, people, and histories in them.
The construction of space, both physical and conceptual, is always an overarching theme of my Jerusalem course. How
could it not be in a course centered on a city? But this semester, the theme of space resonated in new ways. Examining the
topic of space and our relationship to different spaces was especially poignant during a time when most of us were largely
confined to our personal spaces, when we were unable to gather together in the space of a classroom, when proximity itself
was dangerous and even lethal. Yet one of the most comforting aspects of this semester for me was when we were able to
join together in our zoom room to create a virtual space – a virtual classroom - in lieu of a physical one. I cannot help but
wonder how our own situatedness in space affected the ways in which we studied the space of Jerusalem, and how studying
the history of a place so far away impacted our experiences of staying put. When we discussed the idea of sacred space,
reflections about domestic spaces entered into the conversation for the first time: a dining room table, a bedroom, a garden,
a view. Being home and reading about the temple as God’s dwelling prompted us to consider the many ways in which the
domestic and the cultic intersect in ancient sources. When we analyzed pilgrimage narratives, we wondered anew about the
function that such tales of travel served for those unable to travel. Verbal and visual descriptions of a pilgrim making her
way through the city, building by building and street by street, helped us vicariously make our own way through Jerusalem
from afar in a context in which traveling to the city was impossible for us, as it was for the original recipients of these
medieval texts.
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In every course I teach, I always remind students that context matters. The context (historical, cultural, political, literary,
etc.) of our sources matters, the context of later readers (i.e. the transmission history of our sources) matters, and our own
context (as interpreters of texts, as historians) matters. Reflecting on our own context as learners encourages us to be aware
of what we bring of ourselves and our circumstances to our readings of sources, and it also prompts us to be deliberate in
how we apply our new-found understanding of the past to our current world. I’ve therefore shared some reflections about
teaching and learning during pandemic times to provide some context for the work we produced together.
On our first day of class, I asked each student to write 20 words that came to mind when they heard the word “Jerusalem.” I
like this exercise because it gives me an immediate sense of what conceptions of the city my students have when they begin
the semester. We revisit this exercise during our final class meeting three months later. Each student wrote their words
alone, as we listened to music. Then, I asked the students to share their words with one another in the form of a wellknown group exercise, in which participants attempt to collaboratively count to 20, each person voicing a single number,
without any two or more group members speaking at the same time. Instead of counting numbers, though, I wanted
students to share their Jerusalem-inspired words. What resulted was an interesting spoken-word poem, performed over
zoom, a distillation of our semester thinking and discussing together. Here are the words from that last day of class, in the
order in which they were shared:
Wellspring, Holy, Zion
Pilgrimage, Conflict, Hummus
Prophets, Scriptures, David, Crusades
Resurrection, Prayer, Sanctuary, Center, Rock
Solomon, Tensions, David, Ottomans, Exile
Beloved, Sepulchre, Al-Quds
Islam, Hope, Pride, Desert
Capital, Crossroads, Renewal
Lots of flags
Rome
Diversity, Peace, Coexistence, Conflict
Syria, Coffee Houses, Loud, Music, Queen
Weird, Last Supper, Tourists, Devotion
Lyres, Palms, Western Wall
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Contested, Tension, Diaspora
British, Treaty, Status Quo, War
Ancient Streets, Shalom, Archaeology, Sabbath
Muhammad, Palm Sunday, Olives, Night Journey, Rabbi
Palestine/Israel, Gaza, Militant
Woman, Walls, Margery Kempe, Constantine, Helen, Herod
Abrahamic, International, Commerce
The very last sources I shared with my students were a number of Passover haggadot, in which the phrase “Next Year in
Jerusalem” appears. I explained that when Jews say this phrase, they mean it in at least two ways. First, they mean it
literally, that they hope that by next year redemption will have arrived and that they’ll be living in a restored Jerusalem. But
they also recite it figuratively, as a generalized hope for the future – a hope that next year will be better, that they won’t be
in the midst of a pandemic, that they’ll be somewhere else, in a way that they’ll figuratively be in Jerusalem. I thought it was
fitting to end our class in this way, with this doubled hope, that one day – in the not too distant future – each student be
able to visit Jerusalem, the city about which we had just spent a full semester learning, and also that each of them will find
their way to their own Jerusalem, wherever that might be, once it’s safe for us to emerge from our homes. And as I tell each
group of students I teach, I hope that they will stay in touch – that they will send back their pilgrimage narratives and
reflections from their journeys, wherever those take them.

5

Jerusalem at Fordham: An Introduction to the Collection
By Sarit Kattan Gribetz

If one can’t travel far, one is prompted to make the most of what one has at home. This is exactly what we’ve done here in
this exhibit. This exhibition’s title, “Jerusalem in the Stacks,” gestures to the many unexpected places in our library where
one can find Jerusalem if one is looking. All one needs to do is take a book off the shelf, peer inside, and begin to ask
questions. That’s what each student did with a single item at the library; together, it became a collection.
The exhibit and this companion catalogue are divided into four themes: “Devotion”; “Regional Relations”; “Visualizing the
City”; and “Education.” Each theme represents a different aspect of Jerusalem’s history.
The section titled “Devotion” highlights four objects that represent four different modes of devotion. A Glossa Ordinaria on
the Minor Prophets highlights the rich ancient and medieval commentary tradition that engaged with biblical references to
Jerusalem; Jerome’s translation of the biblical books is dedicated to Paula and Eustochium, two fourth-century women with
deep ties to Jerusalem. The Rothschild Miscellany represents a collection of Jewish texts of different genres, in which
Jerusalem often appears, not least in the section on the Psalms and through an elaborately illuminated depiction of King
David with his harp. Jerusalem also appears frequently in the Saint Michel Hours, a book of devotional prayers that brought
monastic piety into lay settings. And finally, a simple piriform unguentarium from Jerusalem, likely used in ancient funerary
rituals, reminds us that in addition to texts – their study and recitation – objects played important roles in devotional
practices in the city.
“Regional Relations” highlights Jerusalem’s place in a broader network of cities, empires, trade routes, and diasporas. A
portrait of Hadrian from the Levant demonstrates how Roman imperial figures found creative ways of inserting themselves
into the daily lives of their subjects, even those far from Rome. Through such portraits, several of which have been
discovered in the region, the Roman emperor Hadrian – who re-founded Jerusalem as a Roman colony and named it “Aelia
Capitolina” – was able to fashion himself as both an omnipresent, even divine, figure, and also a local resident present on a
daily basis. The path of a single piece of Roman glass, however, reminds us that imperial travel to Jerusalem was but one
part of far more intricate regional relations, which also entailed the production and shipment of goods along Roman roads,
including glass from Egypt to Jerusalem and elsewhere. This section also includes an indulgence from William of Adam, a
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French Dominican who spent much of his life traveling the world. Though the indulgence was produced and remained in
France, William is known for his calls to embark on a new Crusade to reconquer Jerusalem, reminding us that even local
politics often set its sights on global ambitions, indulgences having long played a role in the Crusades. An Ashkenazi
Mahzor with Yiddish commentary from Amsterdam spotlights a particular Jewish community that made its home not in the
holy land but in Europe, and its annual celebration of Sukkot, a holiday with deep connections to the temple in Jerusalem,
not least because of traditions that link the dedication of the two temples with this holiday. Likewise, Chaim Weitzman’s
little pamphlet arguing for why the Jews ought to return and live in Palestine uses ancient traditions about Jewish
attachment to Jerusalem to argue for their modern return in the twentieth century.
The third section features four examples of “Visualizing Jerusalem.” The Flemish Apocalypse’s illumination of a New
Jerusalem attempts to illustrate a heavenly city, along the lines of several other Apocalypses that provide differing visual
interpretations of the Book of Revelation’s reimagination of the holy city. The illustration of Jerusalem in a manuscript of
Nicholas Lyre’s Commentary on Ezekiel depicts the city more simply and schematically, with walls and gates, leaving the
details to the imagination of the reader. In contrast, a sixteenth-century Jewish Italian pilgrimage text provides quite downto-earth drawings of sites along an actual pilgrimage route, depicting sacred tombs along the way to Jerusalem paired with
the city’s many gates, sacred sites, and shrines, and commentary written above and beneath each drawing. The manuscript,
signed by its Florentine owner, is small enough to fit into a travel bag to accompany a pilgrim to the Holy Land.
Complementing these early modern drawings is a set of 30 stereoscopic photographs that capture a pilgrimage from Jaffa to
Jerusalem. These photographs are part of a collection of a 100 such photographs, accompanied by detailed explanations of
each location on the back of each card. These photographs, which became 3-dimensional images when viewed through a
stereoscope, were designed to transport American Protestant readers of the Bible to the holy land without ever leaving their
living rooms. They also served as supplemental religious educational materials.
The last theme explored is “Education.” This section begins with the Barcelona Haggadah, used by Catalonian Jews during
the holiday of Passover. The Passover seder, a discussion and reenactment of the Israelite exodus from slavery in Egypt, is
designed primarily as an educational experience in which parents teach their children this part of their heritage. The
manuscript includes a full page that reads “Next Year in Jerusalem,” a traditional exclamation recited towards the conclusion
of the seder ceremony, which functions as a hope for a good future and an eventual return to Jerusalem. A mid-nineteenthcentury chapter book titled The Child’s History of the Fall of Jerusalem narrates Josephus’ account of the Jewish revolt against
Rome in the late 60s C.E. in the form of a story that a father tells his two young children. This book, published by the
American Tract Society, an Evangelical Christian institution, fosters interest in the ancient history of Jerusalem, in particular
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before and after the time of Jesus, and ends with Charles Wesley’s hymn, “The New Jerusalem.” A more recent illustrated
children’s book, Michael and the Monster of Jerusalem, attempts to tell a more religiously pluralistic history of Jerusalem as a
city sacred to three religious traditions and therefore also a city that has found itself in the midst of conflict for centuries.
This history is narrated not by a parent but by an imaginary monster named Methusalem, a name that evokes both the
biblical figure “Methuselah,” the oldest man who ever lived, and the city of Jerusalem, called “Salem.” The book contains a
preface written by the former mayor of Jerusalem, Teddy Kollek, who playfully bemoans not having heard of this “non-taxpaying resident of the city” until reading Michael’s tale. Finally, the exhibit ends with an exploration of books that are
explicitly written to promote peace among Jerusalem’s diverse religious populations as well as among those outside the city
who likewise feel deeply connected to the city from afar. Both stories feature pairs of Jewish and Muslim boys who discover,
through the course of their interactions with one another, that they have just as many similarities as differences, and that
one of the things that binds them is their love of their city, Jerusalem.
Focusing on items that are found in Fordham’s collection – whether original manuscripts or facsimiles – forced us to be
creative in the connections we made. We weren’t able to resort to the most famous objects found at the Met or the British
Museum. As a result, there are quite a few objects that are remarkable precisely because they are quite ordinary, such as a
Mahzor that a regular congregant would hold in a synagogue in Amsterdam, or a stained book of hours with tattered pages
that must have been used and cherished before anyone thought to preserve it. The limitations of the collection also
prompted us to consider books written and published in the US that touch on the history of Jerusalem, and to wonder what
role they played for American readers – including readers in our very own university library.
The artifacts cover much ground, from ancient glass to medieval manuscripts to modern literature. But there are also
significant gaps in the exhibition, which reflect absences in Fordham’s collection. The most striking absence is that of
Islamic texts. Fordham has long collected Christian materials, and more recently began acquiring Judaica as well, but it has
not yet begun to build a collection of rare Islamic texts. In class conversations, we brainstormed various ways of dealing
with this gap. The first was to acknowledge it, thereby making the absence noticed. In addition to acknowledging the gap,
one student pointed out that while none of the manuscripts, books, or objects were produced by Muslims nor do they
contain an Islamic text, some of the objects were produced in Muslim Jerusalem (for example, the stereoscope photographs,
taken at the turn of the twentieth century in Ottoman Jerusalem) or created outside of Jerusalem at a time when the city
was under Islamic rule (such as William of Adam’s indulgence, composed when Jerusalem was in Mamluk hands). Some of
them even depict Muslim Jerusalem (most strikingly, the Casale Pilgrimage, which includes drawing of late sixteenth
century Jerusalem), or discuss Jerusalem’s Muslim residents (as Weitzman’s text does). Thirdly, we incorporated more
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recent children’s literature that, though not rare, makes an effort to be deliberately pluralistic in its presentation of the city
and its history. Highlighting these historical contexts and expanding what the collection includes are some of the ways in
which we’ve attempted to include Jewish, Christian, and Muslim dimensions of Jerusalem in this exhibition.
Each essay was written by a different student. All the contributors are undergraduate students, with the exception of
Felicity Richards, who studied in my graduate course and who generously allowed us to include part of her MA thesis, about
a unique Fordham manuscript with an illustration of Jerusalem, in this catalogue. I edited each piece, fixing errors,
sometimes adding additional analysis or contextualization, and so on. Errors no doubt remain, and the experimental
dimension of this project is part of its charm; we nonetheless apologize for unintended oversights and mistakes.
This catalogue is the first of what I hope will be several highlighting the expected and unexpected places where Jerusalem
appears in the Fordham Library. When we’re physically back on campus, there are new boxes of old books to explore, still
uncatalogued, as well as many others pages to peruse in the stacks. Stay tuned!
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Duodecim Prophetae, cum glossa: A Glossa Ordinaria from La Bussiere, France
By Sara Paola Guerra Rubí

The gloss on the Bible, also known as the Glossa Ordinaria, is a pedagogical and devotional text that became popular during
the High Middle Ages. Beginning around the twelfth century onwards, the text of the Latin Vulgate was commonly copied by
scribes into structured manuscripts accompanied by commentaries from various authoritative sources. These referenced texts
include the Church Fathers, Cassadorius, Isidore, Bede, and other medieval exegetes and intellectuals. The term “gloss” comes
from the Latin and Greek word for tongue (language) and it should not be confused with texts labeled as “commentaries,” as
these only pertain to compilations that house the comments of a single author. Glosses, in their most common form, are
manuscripts that contain a series of biblical texts accompanied by a “set of marginal and interlinear comments and
explanations.”1 These added excerpts discuss different interpretive theories or mention subjects like etymology and
terminology as they relate to the biblical text on the page.
The format of the Gloss is one of the most distinctive features that distinguishes it from other Christian compositions (Jewish
exegetical texts also adopted these gloss formats). The layout and script of the manuscript is meant to guide the reader
through the text. Scripture is laid out continuously in the center of the page, and the font of this text is much larger than the
comments added in the margins. This is done in order to visually distinguish between the holy words of Scripture and the
exegesis of scholars.2 This means that in some structural aspects, glosses not only had a practical purpose; their features also
pointed to theological ideas and concepts, like the special, inspired status of the Bible. In addition, the biblical text is double
spaced to allow for several smaller glosses to weave between the scriptural lines. All comments on a certain verse or passage
are included alongside the Scripture on the same page. In addition, glosses often employ the use of different symbols and
markers to signal where a comment or biblical passage begins. In the manuscript displayed in this exhibit, each separate
comment is marked with a sign that looks like the modern indent symbol, each new verse is signaled with a larger capital
letter, and the transition from one book of the Bible to the next is announced by a decorated initial.

1
2

Smith, Glossa Ordinaria, 1.
Smith, Glossa Ordinaria, 5.
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Figure 1 (left):
The different font sizes help the reader of the gloss distinguish between the Scripture and the theological commentary. This
image depicts the decorated initial (V) that marks the beginning of the book of Micah. A smaller, distinguishable “A” in the
word Audite (listen) points to the beginning of the second verse in the first chapter.
Figure 2 (right):
The symbol that looks like a modern indentation sign helps the reader know when a comment from a patristic or
authoritative source begins and ends.
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The Gloss included in this exhibition (Latin 17222) was produced in the Cisterian Abbey in La Bussiere, France during the first
half of the thirteenth century. It contains within it the biblical books categorized as the “twelve minor prophets,” along with
patristic and exegetical commentary. The twelve minor prophets appear in the manuscript in the following order: Hosea
(Osee), Joel (Ioel), Amos, Obadiah (Abdias), Jonah (Ionas), Micah (Micaeas), Nahum, Habakkuk (Habacuc), Zephaniah
(Sophonias), Haggai (Aggaeus), Zechariah (Zacharias), and Malachi (Malachias). This is how the minor prophets are arranged
in the Vulgate, as this is believed to be the proper chronological order of the texts. For the sake of this brief introduction to
the Latin 17222 manuscript, we will focus on the books of Hosea, Nahum, Zephaniah, and Zechariah, as their contents relate
to the city of Jerusalem. After a short discussion of these books of Scripture, this introduction will turn its focus to the added
patristic commentary featured alongside each mentioned passage or chapter.
The Latin 17222 manuscript opens with a set of two prefaces to the minor prophets. Most notably, the first preface comes
from Jerome’s introduction to this set of books in his Vulgate, as it was compiled by Carolingian scholars. All these features
are common among Glosses. In his brief prologue, Jerome dedicates these Scriptural translations to two individuals named
Paula and Eustochium (Paula’s daughter). The narrative of the life of Saint Paula is especially linked to Jerusalem. In a letter
penned by St. Jerome, he attempts to comfort Eustochium after the death of her mother. Jerome mentions Paula’s famous
pilgrimage to the Holy Land, where she visited many holy sites in Jerusalem and venerated them with ardent devotion. As
mentioned in the letter, “What tears she shed there (in the Lord’s tomb), what groans she uttered, and what grief she poured
forth, all Jerusalem knows; the Lord also to whom she prayed knows.”3 At the end of her journey, Paula decides to remain
close to Jerusalem, in the town of Bethlehem, where she remains until her death. Finally, Jerome mentions in his preface the
different sets of Hebrew prophets that were contemporaneous with each other. He also claims that the order in which the
books are compiled is a feature handed down from Jewish tradition, which orders the books of the prophets according to their
date of composition.

3

Jerome, “Letter 108,” 6.
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Figure 3:
In this image of a sentence in St. Jerome’s “Prologue to the Twelve Prophets,” he names his two patrons. “I would only you
were warned this, O Paul and Eustochium: the book of the Twelve Prophets to be one; (not in the picture) and Hosea a
contemporary of Isaiah; (and) Malachi in fact to have been of the times of Haggai and Zachariah.”

The book of Hosea is the first book included in the list of the minor prophets, and it focuses on the theme of loyalty to God.
It is believed to have been composed from 750-725 BCE. The first three chapters of Hosea, especially, represent Jerusalem
through the figure of a prostitute or harlot. This personified Jerusalem has gone after her lovers and made God rightfully
resentful of her abandonment. It is because of this that God makes her path difficult and punishes her through the suffering
of her children and the defilement of her status. God then tells Hosea to “love a woman who is a lover and an adulteress, just
as the Lord loves the people of Israel” (Hosea 3:1). However, despite the current state of Jerusalem and the people who used
to live within it, God still points Hosea to the possibility of redemption and a promised, eventual return to the divine presence
of God and their sacred spaces. Jerome, in his Three Books of Commentary on the Prophet Hosea to Pammachus, mentions
13

that the term “fornication,” as it is used in the book of the prophet Hosea, refers to the idolatrous practices of the Israelites.
Jerome also links this specific action attributed to the personification of Jerusalem to the heretics of his time. He mentions
that “heretics go after these (foreign) lovers according to spiritual understanding; when often they are deserted by them, they
are turned back to the bosom of mother church by the weight of evils.”4 Finally, Jerome re-interprets the story in this biblical
book through a Christian lens. Though he acknowledges that the period of suffering mentioned in Hosea refers directly to
the seventy years of exile in Babylon when there were no priests or a temple in Jerusalem, he says that Christians should think
of this story in relation to the end of times when the people of Israel will see their mistake in rejecting Christ. This rejection
is, according to Jerome, analogous with the abandonment of God by Israel before the first destruction of the temple. In a
similar way, Jerusalem and the Jewish people will be punished for fornicating with other figures and ideas and not accepting
Jesus, who was sent primarily to save them.
The prophecy of Nahum centers on the downfall of Nineveh, the capital of the Assyrian Empire. This disaster came about
because the people in this city failed to listen to God. The fall of the major city featured in this prophetic book mirrors the
fall of Jerusalem and is meant to remind the Jewish people of God’s will, power, and judgment, for it is only God who can
liberate them from the oppression of a foreign empire by destroying the Neo-Babylonian’s most important city. The book of
Nahum was written between 630 and 612 BCE. For both the Israelite authors and the Christian scholars commenting on this
book, Nahum’s text describes the ultimate governance of God over his creation. Since Christian and Jewish thinkers only
made reference to Nineveh in relation to the exile and Jerusalem, this significant site was only necessary as long as it played a
role in the prophetic narrative. This status of liminal and secondary importance held by this Assyrian city differs greatly from
the historical, cultural, and religious significance linked to the city of Jerusalem.
The book of Zephaniah dates to around 630 BCE. Zephaniah himself is believed to be a contemporary of Jeremiah, Nahum,
and Habakkuk. This prophetic book discusses the idolatry and injustice occurring in Jerusalem and admonishes the Jewish
and Gentile nations of an impending day of doom. The final prophet discussed in this entry, Zechariah, dates his work to “the
second year of Darius the king (1:1), which would be around 520 BCE.”5 This biblical book is apocalyptic in style and highly
messianic. Jerusalem is represented in Zechariah as the dwelling place of God’s people. By this time in Jewish history, the
exiles were released from captivity in Babylon by the Persian emperor Cyrus and had returned to Jerusalem. Jerusalem is
depicted in Zechariah through two literary senses. The first refers to the rebuilt, physical city of Jerusalem. The second refers
to Jerusalem as the dwelling place for the people of God in which they will accept the coming of the Messiah and the end of
4
5
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times.6 Jerome, in his biblical commentary, posits a third image of Jerusalem. This Jerusalem represents not an earthly or
heavenly city, but the Christian church. As he mentions in his commentary on Zechariah, “Jerusalem and Zion... can be
understood as the church, which does not consider the wars of this world, nor lowly and earthly things, but peace and harmony
and the heights of the heavens.”7 Jerome mentions that the decline in the bureaucratic and moral state of the Church will
cause the church to be handed over to dangers and persecutors, in order to test the valuable members of the Church. Although
the adversaries sent to test the people will destroy the earthly, physical Jerusalem (the Church), Jesus will arrive at the end of
time to build his Church back up. Jerome repeats the language utilized by Jewish scholars, prophets, and exegetes when
talking about Israel and Jerusalem, but places these images of a heavenly institution or space in conversation with Christian
theological imagination.

Figure 4:
In this biblical verse one can see Jerusalem and Zion mentioned along with some added commentary. Part of the verse
reads: “Thus says the Lord of hosts: I have been zealous for Jerusalem and for Zion with a great zeal” (Zechariah 1:14).
6
7
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Why were the compilers of these types of manuscripts so interested in including these patristic commentaries that point to
Jerusalem’s inherent theological importance? This question points the reader to the cultural, artistic, and literary impact of
the Crusades. During this period the repossession of Jerusalem symbolized (for the European Christian population) the
superiority of Christianity, the prestige of the Western church, and the effective safe-guarding of the patrimony of Jesus, the
apostles, and other holy figures.8 This clerical and popular interest in the city is reflected in the resurging appeal of pilgrimage
to its holy sites and the resulting literature and manuscripts that attempted to take the reader to Jerusalem through their
narratives. Even pedagogical texts like glosses concerned themselves with placing patristic commentary on Jerusalem next to
Scriptural depictions of the city, making it clear that, in some way, these texts were interested in establishing the importance
of this particular city in the Christian theological and devotional imagination. Even after the Crusader states fell, Jerusalem
still continued to loom large in the minds of medieval writers and artists, who widely copied texts that depicted the holy city
within the Crusader context.9 As one can see, the effects of the Crusades and the campaigns that stirred up support for these
enterprises were felt throughout the High Middle Ages.
The Latin 17222 manuscript references personifications and images of Jerusalem as they relate to prophetic narratives. The
Scripture points to how Jerusalem was portrayed by the Jewish authors of the texts named after the minor prophets, and the
comments in the margins and between the lines, authored by Christian readers of the biblical texts, complement or challenge
these interpretive claims. These additions to the biblical text through the Christian glosses introduce their own historical and
theological concerns. This, inevitably, shifts the role and importance of Jerusalem in the medieval imagination. This interest
in reinterpreting Jerusalem through a Christian lens might also be linked to the historical and cultural developments that
followed the advent of Crusader culture.
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The Rothschild Miscellany: David’s Psalms in Renaissance Italy
By Xinqiao Zhang

The Rothschild Miscellany is a 948-page compilation of scripture and secular works and is “arguably the most lavishly
illuminated Hebrew manuscript produced in Renaissance Italy” and perhaps in the world.10 It features 816 pages with gold
and silver illuminations and richly pigmented illustration on vellum, and bound in leather.11 In addition to featuring elaborate
art, the manuscript draws from a variety of Jewish texts, featuring a great deal of interpretation and commentary on scripture.
Through the inclusion of Jewish writers such as Maimonides, and its focus on halakhic works, the manuscript weaves together
hellenistic thought and law with traditional scripture and prayer. Additionally, commentary and summaries of difficult texts
such as the Talmud and Josephus allow the contents of the manuscript to be accessible for more than just the scholarly elite.

Figure 1: Facsimile of manuscript (21 x 15.6 x 10.2 cm) and commentary volume

10
11
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The manuscript is 21 x 15.6 x 10.2 cm in size, and the image shown in Figure
1 includes a commentary volume, published in 1989.12 The artists, writers,
date, and region of origin are unclear because the book is missing a
colophon.13 It was likely commissioned by Rabbi Moses ben Yekuthiel
Hakohen and produced in northern Italy, in Veneto or Lombardy, though
the manuscript’s artistic style leads many facsimile sellers to believe that it
was produced by the same artists who illuminated the Latin Bible of Borso
d'Este, in the Ferrera Region.14 The dates of production are also uncertain;
Malachi Beit Aryeh suggests that the manuscript was produced after 1453
and before 1479, based on comparisons with other manuscripts from Italy.15
Compared to earlier Hebrew manuscripts, such as the North French
Miscellany, the Rothschild Miscellany demonstrates advancements in art
during the Renaissance, such as the use of perspective and lighting.16 For
instance, the image in Figure 2 depicts Job with his family and shows greater
depth compared to illustrations from the North French Miscellany.17

Figure 2: (Folio 65v) Job with three daughters and seven sons.
Notice the use of lighting and perspective and illumination on border.
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According to David B. Ruderman, three primary factors contributed to Italian-Jewish thought and identity during the
Renaissance: 1) communities were small and recent, and mainly existed in Northern and Central Italy, 2) these communities
were mostly immigrants from other regions in Italy, France, Germany, and Spain, and 3) political authority was mostly
associated with wealthy banking families.18 Presumably, Hakohen was from such a wealthy and well-educated family, and his
cultural background and fine taste are reflected in the manuscript. Texts and commentaries are drawn from authors from all
walks of the Jewish diaspora, though disproportionately from Sephardi Jews, which could be a reflection of Hakohen’s (sparsely
studied) ethnic background.19 Additionally, this time period is considered the Golden Age of Jewish culture in Spain, a
reference to the relative religious tolerance at the time.20 After the manuscript’s publication, it was untraced for a while before
being sold to the Rothschild family in the mid-1800s. The manuscript was then stolen during Nazi occupation of Paris before
being offered for sale to the Jewish Theological Seminary in New York. There, the librarian A. Marx met the Rothschild family
and returned the manuscript to them; the Rothschild family then donated it to the Israel Museum in Jerusalem in 1967, where
it remains today.21
In terms of content, the manuscript has been described “not so much a book as a rich, highly varied library, with its copious
volumes bound together as a single entity.”22 The first section of the manuscript includes passages from Psalms, Job, and
Proverbs, with commentary from Rashi, then liturgy and customs for daily prayers, holidays, and festivals. The second half
includes works about law, philosophy, ethics, and poetry.23 These works give insight into the daily rituals and recitations of
Italian Jews.24 Some works, such as the Passover Haggadah, calendar, passages from the Old Testament, and accompanying
commentary25 are present in many other compilations, such as the Garrett Hebrew MS. 626 and the North French Miscellany.27
Often, the prayers are also listed in the same order, which is described for Garrett Hebrew MS. 6: “This last section begins
with prayers that are recited daily, and continues with those recited on the Sabbath, on Rosh Hodesh (the beginning of the
18
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new month), and on the festivals of Hanukkah and Purim. Next are prayers recited at life-cycle events, such as circumcision,
the redemption of the firstborn, marriage, and mourning, followed by prayers recited on the festivals of Passover, Shavu’ot
(Pentecost), Rosh ha-Shanah (New Year), Yom Kippur (Day of Atonement), and Sukkot (Feast of the Tabernacles).”28
Pictured in Figure 3 is an image of King David playing a lyre, found
towards the end of the Psalms section within the manuscript. The
phrase above reads “Ashrei” and is the name of a prayer that is recited
in all three daily prayers.29 Key words throughout the book are often
printed with gold leaf on a blue background and surrounded with
fanciful depictions of animals and nature. This specific image shows
one of the popular ways of imagining King David, one “that
emphasizes David as a musician and author of psalms,” and the mighty
king of Jerusalem.30 Historians debate David’s complex character;
Armstrong describes him as a “poet, musician, warrior, rebel, traitor,
adulterer, terrorist, even though--later--he would be revered as Israel’s
ideal king.”31 Formerly a member of King Saul’s court, David was exiled
for gaining a dangerous amount of popularity among the Israelites,
and following his exile he rose to power. After Saul’s death and his
son’s murder, David claimed ownership of the kingdom through his
marriage with Saul’s daughter. Afterwards, he turned his forces on the
Jebusite city of Jerusalem.32
David had not intended for Jerusalem to become a major religious
center when choosing the capital for his kingdom, but the compelling
tale of his rise to power and his contribution to scripture had resulted
in near messianic levels of fame. In the Qumran, “it was mentioned
28
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Figure 3: (Folio 1b) King David playing a lyre.
The phrase above reads “Ashrei,” the first word
of a well-known prayer.

David ‘wrote’ and ‘spoke’ no less than 3,600 psalms...and 450 ‘songs,’”33 such as Psalms 122, which states: “Jerusalem—built as
a city / that is bound firmly together, / to which the tribes go up, / the tribes of the Lord.”34 Similar to how “all roads lead to
Rome,” all Abrahamic religions lead to Jerusalem and the inclusion of David’s Psalms in the manuscript points to a piece of
history ubiquitous across all sects and denominations of Judaism.
The defining characteristic of the Rothschild Miscellany, which sets it apart from many other manuscripts, is its concentration
on accessibility and recent history rather than exclusively on scripture and pedagogy. For instance, there are only three biblical
texts (Psalms, Job and Proverbs). The Pentateuch is conspicuously missing, unlike the Garrett Hebrew MS. 6 and the North
French Miscellany. Even for the biblical passages, it seems as though the compiler chose passages for recitation rather than
to teach the history of Judaism. However, the texts are made accessible even without a pedagogical goal; the passages include
commentary by Rashi, who produced the most influential work for “the intellectual heritage of the Jewish people,” seconded
only by “the Bible and Talmud themselves, and the midrashim.”35 He wrote multiple versions and avoided discussing complex
theoretical issues, which suggests his primary purpose was to make the text accessible beyond elite scholarly readers, perhaps
even for children (his commentary is indeed taught to children even today). Next, in the liturgical section, the author includes
sections of the Tashbez in the margins. The Tashbez was a halakhic work written by R. Samson ben Zadok based on the
teachings of R. Meir of Rothenburg during Rothenburg’s imprisonment,36 and acts as legal defense for the customs listed.
Finally, the last piece of the first half of the manuscript is the “Introduction to the Talmud” by R. Joseph ibn Aknin, a disciple
of Maimonides.
Oddly enough, there are no passages from the Talmud itself, but passages from Maimonides’ extensive book interpreting the
Mishnah, the Mishneh Torah, on the “laws of leavened and unleavened bread,” Maimonides’ commentary on the “Saying of
Our Fathers,” and the “Introduction to the Talmud” by his student.37 Hakohen’s choice to commission a great deal of literature
by Maimonides suggests that he planned for the manuscript to be easily digestible, and appreciated having influence from
other cultures on the interpretation of traditional Jewish text. Previously, the prominent authority in interpreting the Mishnah
was the Babylonian Talmud, which is over 2.5 million words long and “discursive in nature,”38 resulting in a tedious and
33
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difficult read. Maimonides provided an easily understandable interpretation and was “novel in its use of Aristotelian logic.”39
Another instance of an abbreviation of a difficult text is Josippon, which is a paraphrase of Josephus; the early medieval text
was originally written in Hebrew and copied into many languages including Latin, Arabic, Ethiopian. Not much is known
about the author, and many scholars have added onto the work, or translated and reinterpreted phrases throughout the
Middle Ages. Additionally, there are themes of martyrdom that were not present in Josephus’s original text, and these
expressions of martyrdom and lament appear in the accounts of the destruction of Jerusalem by the Babylonians and
Romans.40
The texts and authors featured in the manuscript are diverse and demonstrate the varied taste of Rabbi Moses ben Yekuthiel
Hakohen, and perhaps other Jews living in Northern Italy. It also reflects the development of Jewish ideas and interpretation
of scripture by writers living far from the heartlands of Jerusalem. The artistic style and layout of the manuscript reflects
developments in Renaissance art, with rich pigmentation and advanced use of lighting and perspective. Meanwhile, Hakohen’s
choice to include less scripture and more commentary and folklore indicates a step towards creating a religion accessible to
readers of many backgrounds.
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The Saint Michel Hours and Jerusalem in Daily Prayer
By Daniela Valdovinos

This Book of Hours, alternatively titled Saint Michel Hours, is dated to
fourteenth-century France. The book measures 121 x 84 mm. On the outside,
the book’s binding consists of wooden boards with paper covers. It features 142
folios; of those, the first eight pages contain a liturgical calendar (see Figure 1 at
right)41. The remaining 134 folios feature traditional religious texts and Psalms
in Latin, along with more region-specific prayers in French. New chapters are
signaled with ivy leaf flourishing, and folios tend to consist of thirteen lines.
There are varying fonts and text colors throughout the manuscript. The bulk of
the manuscript is written in black lettering, with some phrases and letters
highlighted in red. Lettering is inconsistent, becoming thinner on certain folios
(see Figure 2).42 There appears to be a space taking up two lines of text on fols.
43v and 47v. Similarly, there are page breaks that take up four lines. It seems
that the person who commissioned this book was not concerned with the
preservation of resources. The manuscript features only one illumination. The
image depicts a man, presumed to be the apostle John, reading a book while the
other apostles listen (see Figure 3).43 Although each page includes texts, large
margins result in a significant amount of blank parchment, which was
considered an expensive commodity during the medieval period. This
particular book was created in a Parisian workshop. Although it is not the most
ornate book, based on its large scale and quality one can infer that this book
belonged to a wealthier individual, though presumably not royalty or the
highest level of aristocracy.
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Figure 1:
Liturgical calendar, fol. 2r.

Figure 2 (left):
Fol. 42r contains a good example of the manuscript’s inconsistent lettering, as some portions are thinner than others.
Figure 3 (right):
Fol. 91v contains the manuscript’s only illumination, featuring the apostle John reading a book to listening apostles.
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This book displays significant signs of use. The cover page and first folio are stained and tattered, showing signs of damage.
All of the other pages on the manuscript feature darkened edges, which could denote frequent use or poor preservation. An
unknown black stain marks several pages; the fluid must have been thick or abundant, as the stain is visible from folio 21,
growing darkest on folios 23 and 24 (see Figure 4).44 There is also residual staining on folios 25 and 26. There is a page break
on folio 67, with only four lines of writing on the front, and the back does not feature text from the Book of Hours; yet, the
pages are not blank. Instead, a sideways imprint bleeds through this folio, perhaps from a note that the original owner wrote
while reading the manuscript.45 These signs of wear show that it must have been the object of countless hours of private
devotion.
Books of Hours as a genre were created in medieval monasteries. Monasteries had developed a prayer cycle, which included
services at the vespers (sunset), compline (bedtime), midnight offices, matins (morning), and the service of hours. The services
of hours tended to take place four times a day - one hour after the sun rose, three hours after the sun rose, six hours after the
sun rose, and lastly, nine hours after the sun rose. These different services throughout the day created a dynamic and rigorous
prayer life. Through this system called the breviary, the monks could complete the entire Psalter within a week. Later,
parishes began to incorporate monastic practices into forms of lay piety.
Like many other versions of Books of Hours, the Saint Michel Hours represents the growth of private veneration. In order to
continue their spiritual growth, monks used the breviary. It was extremely complex and not entirely accessible to the people.
In medieval society, monks were perceived to exemplify spirituality and proper practice. As a result of rising religiosity, the
Book of Hours was developed as a simplified version for domestic and lay contexts. It provided an opportunity for people to
meditate, using a modified version of the prayer cycle popularized by monasteries. Due to its domestic nature, the Book of
Hours was popular among the laity, particularly women. Initially, these books were commissioned and featured some
variation; “purchasers asked to specify what they wanted the books to include the texts and images especially the devotion to
particular saints according to their tastes and interests.”46 Bookmakers created varying versions of texts in order to appease
the commissioners. Initially, books were primarily used by the upper class.
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Figure 4 (left): Fol. 24r displays the manuscript’s stain.
Figure 5 (right); Fol. 76v displays a sideways imprint that bleeds through the page.
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As printing became common, simpler and smaller versions became available to the public. Mass produced versions of the
book were popular and became ubiquitous during this time period; “printed Books of Hours were first published in Paris c.
1488, and some 760 separate editions are known to have been produced by 1530.”47 The large quantity of versions is likely a
reflection of bookmakers appealing to regional traditions in their texts. These books’ content was not regulated until the
Council of Trent, after they had exploded in popularity. In many cases, Books of Hours were the only books common people
owned. They became teaching tools as children learned to read and were also used to record important dates, being passed
down among family members. The mass production of Books of Hours led to a societal focus on individual piety.
This particular Book of Hours was produced while Jerusalem was under Muslim rule. The century or so prior to the book’s
composition was a tumultuous time for the city of Jerusalem. After a century of Crusader rule, Salah ad-Din reconquered
Jerusalem in 1187 and the city remained in Ayyubid hands for some time. In 1229 Jerusalem was again under Christian control,
this time under Frederick II of Germany’s leadership, and for a few decades political and military tensions ran high in the city.
In 1244, Khwarazmian Turks arrived in Jerusalem from Central Asia, killing local Christians, desecrating holy sites, displaced
much of the local Christian, Jewish, and Muslim population, and leaving only about 2,000 residents within the city.48 But the
Khwarazmian Empire only ruled Jerusalem until 1247, when the Ayyubids regained control. King Louis IX of France led a
seventh Crusade to reconquer Jerusalem in 1250, but failed; as a result, his whole army was taken prisoner in Egypt.49 By 1260,
Jerusalem was under Mamluk rule, which lasted until the early sixteenth century, when Jerusalem came under Ottoman rule.
The Mamluks took great notice of the holiness of the Holy Land during the period in which they ruled Jerusalem. Many
sultans often visited the city and endowed new buildings. The city’s holiness caused the city to be crowded during holidays,
precipitating increased safety concerns for all those who found themselves in the packed city: in addition to the many
Christians who arrived and filled the city during the Easter season for pilgrimage, two new Muslim sanctuaries were founded
in the region (one in honor of Moses in Jericho and the second in honor of Salih in Ramleh), which brought increasingly large
numbers of Muslim visitors not only to the region but also to the city of Jerusalem for devotional purposes. Armstrong writes
that Muslim pilgrimage to the city was motivated, in part, by a desire to demonstrate Muslim devotion to the city and
ownership of it, in competition with long-standing Christian pilgrimage to the city. Armstrong writes that Muslim “pilgrims
processed around Jerusalem to the Ḥaram and through the streets, as they had seen the Christians doing for centuries. They
were demonstrating their ownership of al-Quds, just as the Christians had done… When all the pilgrims had gathered in
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Jerusalem, the crowds left for the shrine [of Nebi Musa], having made sure that the Christians saw how numerous they were.”50
Desiring to defend and retain their holy space, the Muslims ruling during this time similarly noticed the value of the city and
sought to communicate their presence in Jerusalem not only politically but also religiously.
Connections to Jerusalem through personal devotion were not exclusive to Christianity or Islam. Jewish Siddurim could be
considered a book genre comparable to Christian Books of Hours. Aesthetically, some Siddurims were similar to Books of
Hours (see Figure 6).51 They featured illuminations, variations in color and font, and also varied greatly in size according to
the owner, displaying status. Furthermore, Siddurims also share a similar function. Siddurims contain Jewish liturgy,
hymns, and prayers. The text facilitates domestic and synagogue prayer, and relates to the themes of the Hebrew Bible and
Talmudic literature.

Figure 6: MS Oppenheim 776, a Siddur (Jewish prayer book) housed at the Bodleian Library, Oxford University.
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The Book of Hours oriented piety towards Jerusalem in two ways. First, it recounted the events of Jesus' life in Jerusalem,
displaying its holiness as a site for many events that are relevant to the faith. Secondly, the Book of Hours also features prayers
that express notions of Jerusalem’s divinity. One of the most popular vernacular prayers, commonly found in French Books
of Hours, the Elevation Prayer, is included below:
To all those who say the prayer that follows are granted 2,000 years of true pardon. And it should be said
between the elevation of the body of Our Lord and the third Agnus Dei. Pope Boniface VI gave this pardon, at
the request of Monsieur Philippe, King of France. Pope Clement gave it to Monsieur Pierre de Gyac, [who was]
then chancellor of France. And it is written in Jerusalem, near the altar of the Holy Sepulcher. And so that this
might be more firmly believed, the bulls are in Paris, in the Tresor des Chartres. Lord Jesus Christ, who assumed
this in your most holy flesh in the womb of the glorious Virgin Mary, and shed your most precious blood from
your most holy side on the tree of the cross for our salvation, and in this glorious flesh rose from the dead and
ascended into heaven, and is to come in this flesh to judge both the living and the dead. Deliver us by this your
most holy body, [which now] is held on your altar, and from all evil and danger, now and forever. Amen.52
This prayer features facets of the Our Father and the Nicene Creed, serving a doctrinal purpose. It also facilitates participation
during mass, as it would have been recited as the host was being raised. The prayer itself mentions Jerusalem and the Church
of the Holy Sepulchre. Mentioning Jerusalem reinforces the holiness of the sacrament and also the authority of the text itself.
Additionally, many of these books featured images of pilgrimage, praising Jerusalem in images, cultivating devotion to the
city and promoting pilgrimage to it. In this text, it seems that proximity to Jerusalem was interconnected with feelings of
sanctity. This notion was also present in other faiths, as the Mamluks considered the city a holy space during the composition
of this very manuscript, as did contemporaneous Jews, whose daily prayers similarly mentioned Jerusalem frequently.
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Funerary Ritual in Jerusalem and the Piriform Unguentarium
By Marina Francis

During the Roman Imperial period, Jerusalem was, like today, a city of many
different cultures and faiths. Jewish art and ritual changed throughout
Jerusalem, Palestine, and Syria due to the presence of Roman pagan
practices, as well as emerging Christian traditions. Historical artifacts from
this region and time period can help reconstruct the rituals of antiquity in
Jerusalem. This piriform bottle (Figure on right), housed in the Fordham
Museum of Greek, Etruscan, and Roman Art, is an excellent example of a
seemingly mundane artifact that can be used to construct a fairly detailed
picture of Jerusalem during the Roman Imperial period.
The study of Roman glass constitutes an important portion of Roman
archaeology, consisting of examples such as unguentaria (small bottles),
bowls, jewelry, and statues. Until the first century, the main technique for
creating glass objects was molding, where molten glass was poured over a
mold and allowed to harden. Glass blowing was much more efficient and
allowed for more freedom of styling. Blown glass originated in the SyriaPalestine area and made its way over to Italy and Rome towards the end of
the first century C.E.53 The glass blowing technique that was used for this
piriform bottle was free-blowing, probably crafted around the third to fourth
centuries C.E. The free-blown technique was a quick and cheap way of
making vessels.
The bottle is blue, which was the most popular color for Roman glass because
of the cobalt oxide and copper oxide that were commonly used to give the
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glass its hue.54 The asymmetrical shape of the bottle’s neck also means that it was probably mass produced. Although the
glass of the bottle itself may not have been produced in Jerusalem or Palestine, it is possible that the bottle itself was made in
that area. The Mishnah, compiled in the 3rd century CE, mentions rules for glassblowers, which means that they existed as
part of the Jewish community during that time.55 Tractate Kelim 8:9, for example, discusses glassblowers; Kelim 24:8 mentions
a specific type of bed used by glassblowers; and Kelim 30:2 discusses laws of purity and impurity as they relate to glass objects
such as mirrors, trays, and spoons. Piriform bottles and other unguentaria were commonly used as personal cosmetic
containers, as well as for ritual funerary purposes.
One complication for determining the precise usage for this particular piriform bottle is the history of Jewish art. There are
many sources for the existence of Jewish art, including funerary and synagogue art. The history of Jewish art, however, is
complicated because of the belief that persisted for a long time that historical Jews did not produce art because of the Second
Commandment of the Decalogue, which forbids the creation of images of any kind. Historians argued that any art that seemed
to come from Jews actually came from Christians who commandeered religious sites – some historians even went so far as to
say that “as a result of this biblical prohibition, Jews had become genetically deficient when it came to art.”56 However, the
discovery of sites such as the Dura Europos Synagogue, which contains beautiful panels depicting biblical scenes in vibrant
colors, and the Beit Shearim Necropolis, with its catacomb art, made it quite obvious that ancient Jews within the Roman
Empire – both in the region of Palestine and beyond it – produced an abundance of art. The Commandment that forbids
“graven images” really only applied to creating idols, so Jewish art was usually strictly ornamental, with “no symbolic value
intended.”57 The Beit Shearim Necropolis, located in northern Israel, has a wealth of funerary art, including menorahs (see
Figure 2), the Holy Ark, animals, and common pagan motifs. The incorporation of pagan imagery in Jewish art shows the
assimilation of Jews within the Roman Empire. Jewish art became more prevalent after the Second Temple period and after
the destruction of the Temple.58 Although the Piriform bottle from the Fordham Museum is not art in the same way that
carvings and ornaments are art, it is still important to inspect it within the context in which it would have been used.
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Figure 2: A menorah from the Beit Shearim Necropolis, an example of Jewish art in Roman era Palestine
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Figures 3 (left) and 4 (right): Examples of ossuaries from first-century Jerusalem,
both currently housed at the Israel Museum in Jerusalem.
The ossuary and inscription in Figure 3 were discovered in northern Jerusalem,
and the inscription was written by a priest from Jerusalem.
The ossuary in Figure 4 belonged to Judah son of Jesus.59
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Jewish art is not the only aspect of Jewish expression that changed with the existence of the Roman Empire. Jewish burials
and funerary rituals themselves changed as well as a result of Roman influence. During the Second Temple period, ossuaries
(see Figure 3) were commonly used as secondary burials in Jerusalem. Individuals were first buried in wooden coffins, and
once their bodies had decomposed after about a year, their bones were moved to an ossuary, which was a small stone or
ceramic receptacle used to store bones to save space.60 This is where unguentaria come into the tradition. Glass bottles, as
opposed to ceramic, were very common for ossuary burials.61 There is a lot of evidence of various unguentaria at Jewish burial
sites, for example “a small bottle with a spheric body and a short cylindrical neck” at Ramat Rahel, just outside of Jerusalem,
and “simple, small glass bottles with pear shaped bodies and elongated necks” at a cemetery on the Mount of Olives.62
Although unguentaria were common features of burial sites, the fact that they were not always present means that they were
not required for burial rituals.
The structure itself of the Fordham piriform bottle can help illustrate the usage of the bottle in funerary practices. These
unguentaria were often mass produced for funerary use, and this specific bottle is no exception, given the asymmetrical lean
of its neck. The bottle also has a completely rounded bottom, which means that it would not have been able to stand on its
own. However, the fact that the bottle may not have been displayed does not mean that it was not used as a funerary gift or
in burial rituals. Many times, bottles that held oils or powders were left at burial sites to avoid contamination after being used
to anoint the dead.63 Since the bottles were mass produced and inexpensive, it would not have been a dent in the life savings
to leave the used bottles at the grave site. Some unguentaria were not meant to carry anything at all, and were just left at
burial sites as offerings.
Although we, as spectators of these historical artifacts, classify items like this piriform bottle as art, it is very likely that the
people of Roman Jerusalem did not see their ritual objects as pieces of art in the same way that we think of art today. Pieces
like these were mainly functional and inexpensive – this specific piriform bottle has no artwork or decoration, the design is
very practical, and it was most likely mass produced. It’s almost common sense to classify all these ancient artifacts as “art”
today because they are so foreign to us, and therefore seem all the more beautiful and rare. Examining the context in which
these artefacts were likely to have been used allows modern viewers to have a deeper grasp of not only the objects themselves,
but also the rich history, geography, culture, and rituals that shaped them.
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Portraits of Power: Hadrian in Jerusalem
By Sera Allen

The Roman Emperor Hadrian, whose full name was Publius Aelius Hadrianus, served as Roman Emperor from 117-138
C.E. Hadrian visited Jerusalem in the early 130s, and he eventually re-founded the city as a Roman colony, naming it Aelia
Capitolina, “Aelia” referring to his own name, Aelius. This particular portrait of Hadrian, found in the region of Syria, just
north of Palestine, is currently housed at the Fordham Museum of Greek, Etruscan, and Roman Art. The portrait is 16.5 inches
tall, making it approximately double the size of a normal human head.64 Given these dimensions and the fact that the back
of the head is flat, it is likely to have been attached to a larger work. Most probably, it was part of a relief sculpture on a
monumental building or structure that was meant to be viewed from below. To a viewer looking up at the relief from below,
the large head would have appeared to be of normal size.
How do we know that this head depicts Hadrian? Roman emperors were known by their hairstyles, and Hadrian was no
exception. Hair was essentially a trademark tactic used in the 1st century C.E. Those who would have encountered such a
sculpture would have immediately recognized it as belonging to Hadrian, even from afar. While Augustus, the first Roman
emperor, was known for his “swallow-tail” bangs, Hadrian was known for his curly hair and full beard.65 In artistic and
sculptural depictions, Hadrian is always shown with facial hair and curls. As the Israel Museum explains: “Hadrian was the
first Roman Emperor with a full beard, setting a new fashion throughout the Empire.”66 At the time, having a beard was
perceived to be characteristic of a philosophical thinker. This fact is suiting, especially since Hadrian was regarded as
enlightened and chose to promote himself as a philosophical emperor. The sculptor made Emperor Hadrian’s notorious facial
hair particularly prominent. However, various sources contradict each other by saying that Hadrian wore a beard for different
reasons: he admired Greek tradition, he desired to hide undesirable marks on his face, he was involved with the military, and
so on. Regardless of the reason, this feature was unique at the time, and so it served to identify Hadrian, and also presented
him as a facial hair trendsetter.
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Figure 1 (left): Portrait of Hadrian housed at the Fordham Museum of Greek, Etruscan, and Roman Art
Figure 2 (right): The only three bronze portraits of Hadrian, exhibited at the Israel Museum in Jerusalem67
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This Portrait of Hadrian is far from unique: there are approximately one hundred such portraits of Hadrian found in places
such England, Egypt, and Asia Minor as well, currently housed in museums around the world. The Roman Emperor’s face was
thus ubiquitous throughout the Roman Empire. Such imperial portraits were designed and produced in Rome and then
distributed throughout the empire. Distributing them in this way allowed sculptors to copy them, after which they were
officially inspected and approved. Variations between portraits of Hadrian are due to different artists taking liberties on their
artwork, straying from the original approved copy of the portrait.68 Despite what might have been like a game of sculptural
telephone, Hadrian’s thick curly hair and beard are consistent between every portrait.
This particular portrait’s placement in a high spot, looking down on the passerby, creates an intimidating and watchful
mood. On the one hand, it was as if Hadrian wanted to be viewed as a God, omnipresent throughout the Roman Empire,
seemingly omnipotent as well.69 The Roman Emperor can only physically be in one place at once, but his image can be
everywhere, reminding the empire’s residents that their emperor was watching them anywhere they went. The ubiquity of
Hadrian’s face through sculpture, however, also localized him. Thus, on the other hand, sculptures of Hadrian presented the
emperor as a local. Since he appeared to be everywhere at once, he seemed more like a local figure, or a citizen, not an
unreachable, far away figure. Hadrian wished to unite the Roman Empire, and this goal required devotion to the emperor on
a deep level. What better way to do that than to see the emperor’s face every day? Through such portraits, Hadrian was seen
as both divine, powerful, protective, and demanding of respect, and also as one among many.
Hadrian’s legacy was complicated. On the one hand, he was known as uniting the Roman Empire; on the other hand, he was
known for his ruthless brutality. Hadrian played a particularly important role in the history of Jerusalem. The emperor spent
a significant amount of time, accompanied by an impressive entourage, touring the Roman Empire. In fact, Hadrian spent so
much time touring the Eastern part of the Roman Empire that this version of Hadrian’s head is similar to other reliefs in the
Assyrian Palace in Palmyra, Syria. Syria is also where this particular portrait is originally from.70 Armstrong writes that “when
Hadrian arrived in Jerusalem in 130, he decided that his gift to the people of Judaea would be a new city.”71 He proceeded to
build a city on the ruins of the city burnt to the ground in 70 C.E. by his Roman predecessors. Hadrian renamed Jerusalem
“Aelia Capitolina” after himself and in homage to Roman Capitoline Gods as well. Jerusalem thus became a Roman colony.
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Hadrian wished to promote the empire’s religious character throughout the region and did just that in Jerusalem. For example,
Hadrian also is said to have built a Temple for Jupiter in the city, which upset the Jewish people, especially because their
sacred Second Temple was destroyed not too long before by the Romans. Sources also report that Hadrian outlawed many
Jewish traditions such as circumcision, rabbis, the Torah, and even the assembly of Jewish people in public, which essentially
outlawed Judaism entirely.72 These policies and building projects outraged the Jews in the city and the broader region. Jews,
under the leadership of Bar Kokhba, revolted against the Roman Empire; whether this revolt was a result of Hadrian’s
urbanization project in Jerusalem or caused Hadrian to re-found the city as a Roman colony is a matter or scholarly debate.
Regardless of the precise sequence of events and relationship between them, the result of the revolt had a lasting impact on
Jerusalem’s history. After a few years of intense fighting between 132-135 C.E., the Romans defeated Bar Kokhba, killing many
Jews, destroyed villages, exiling the Jews permanently from Jerusalem, and renaming Judaea to Provincia Palestina.73 Aelia
Capitolina transformed Jerusalem not only into a Roman city, but also into a city devoid of Jews.
Aelia Capitolina was right next to a military base, which had been there since Jerusalem’s destruction in 70 C.E. Hadrian
constructed Aelia Capitolina to the northeast of this camp (which was about 50-60 acres large) and made it look like a typical
Roman city, with north-south and east-west thoroughfares, the Cardo and Decumanus. He constructed buildings and temples
with iconic Roman columns; many coins that were minted in this period depict such columns and commemorate Hadrian’s
visits to the region.74 The new temples built were dedicated to Roman Gods such as Jupiter (this temple was built on the
former Temple Mount) and Aphrodite (upon which the Church of the Holy Sepulchre would later be built).75 These temples
solidified Aelia Capitolina as a pagan city. The old Jerusalem was completely obliterated. However, despite the destruction
Hadrian’s urbanization project caused, it also constructed roads, aqueducts, and stadia in the city.76 Also, some of the streets
Hadrian constructed over 2000 years ago are still main thoroughfares used in the Old City of Jerusalem to this day.77
As a highly regarded Emperor, military leader, and wise man, Hadrian was also loathed by many as callous and cruel. This
duality is representative of Jerusalem in many senses: a refuge and a battle ground, a place of solace and strained tensions,
mundane and sacred. Someone’s face cannot tell you the story behind their eyes. However, a preceding reputation can. By
looking at this portrait of Hadrian, one cannot tell that he was cold to so many, yet kind to just as many throughout the
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empire, but you can tell that he was an important man. The fact that this portrait could be found in all corners of the Roman
Empire tells us just how incredibly important he was, and that he wanted to assert his power in the daily lives of his subjects.
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Roman Glass and Jerusalem Trade
By Daniel Ramazzotto

Jerusalem is a rich archeological site for various reasons. It is an old city: the first archeological
evidence of human settlement dates to before 2000 BCE.78 More importantly, the city has been
settled and conquered by many different kingdoms and empires, each of which has left its own
ruins. The Egyptians, Israelites, Persians, Greeks, Romans, Umayyads, Abbasids, Fatimids, Suljuks,
Crusaders, Mamluks, Ottomans, British, Jordanians, and Israelis all held Jerusalem under their rule
at some point in time. During their reigns, these powers left behind their legacy in tangible,
material ways, such as large public works, monumental buildings, and religious sites. But they also
left behind more mundane artifacts that are by no means less important. Consumer goods used
by common inhabitants of Jerusalem reveal much about the culture of Jerusalem and its place in
the world. Large projects may indicate the priorities of rulers, religious authorities, and other
elites, but they do not capture what it meant to be an average inhabitant of Jerusalem. Consumer
goods are used in the daily lives of the people, and the logistics of producing such goods can provide
a window into another aspect of Jerusalem’s history.
This small glass container (Figure 1), housed at Fordham’s Museum of Greek, Etruscan, and
Roman Art, is a Roman unguentarium, a simple container that implies much about the city under
Roman rule. An unguentarium is a container used for storing powders and liquids, typically used
for cosmetic purposes.79

Figure 1: Roman Candlestick Unguentarium
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Many unguentaria have been found at cemeteries, also suggesting that they must have served a religious or ritual purpose as
well.80 It is thought that unguentaria were suspended by ropes, as no evidence of stoppers have emerged.81 Various
materials were used, such as ceramic and glass, but Roman unguentaria were predominantly glass.82 Glass unguentarium
come in different colors, a result of the metallic oxides added to the glass by the artisan.83 Two shapes of unguentarium are
commonly encountered, fusiform and piriform. Fusiform, or spindle shape, have a conical base.84 Piriform are pear shaped,
and have a flat base. Another common shape of unguentaria is the candlestick shape, so called because its long neck
resembles a candlestick. The pictured unguentarium is an example of a candlestick unguentarium.
This particular unguentarium has some fairly common qualities that indicate it is mass produced. Although it has corroded,
it appears to have originally been a light blue translucent color. This was a popular color for Roman glassware, and was
achieved by adding varying amounts of cobalt oxide and copper oxide to the sand used in glass making.85 The base is half of
a sphere, and the foot is flat, allowing it to rest without the support of ropes like other unguentaria. The neck is long and
slender, but slightly askew. That is to say that the neck is not exactly perpendicular to the base. The mouth has a circular rim
that juts out past the neck, though it is not an equal thickness throughout. From mouth to base the unguentarium stands just
over eight inches tall.
With these qualities in mind, the provenance of this unguentarium may be ascertained. Given that this unguentarium is the
common aqua blue and has imperfections in its shape, it is safe to assume that this unguentarium was part of a mass
production. This being so we can assume several possibilities about the unguentarium’s origin. According to Pliny, the source
for raw materials used in the majority of Roman glassware came from two locations in Egypt, Wadi Natrun and el-Barnugi,
with the material from el-Barnugi being superior.86 Given this piece’s common qualities, the glass used could have come from
either site, though it is impossible to say without a chemical analysis. Raw materials here would be manufactured into glass
in bulk; this process is referred to as primary glass working. These massive slabs of glass would be broken up and shipped to
a location that worked the glass into usable vessels.87
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There is no way of knowing where this vessel was shaped but Diocletian’s price edict is illuminating. In the edict, Diocletian
fixes prices for various goods, including glass. Interestingly, the price between “Judean plain glass cups and vessels'' and
“Alexandrian plain glass cups and vessels'' is different: Judean is listed as 20 denarii and Alexandrian as 30 denarii.88 This price
difference suggests that there were sites in Judea that worked glass into vessels. Unfortunately, there is virtually no extant
evidence of glass working workshops in the Roman Empire, so it is difficult to say where exactly this piece may have been
made. Another possibility is that Judea itself contained primary glass working facilities. If there were different primary sites,
the quality of glass would have been different than the Egyptian glass due to the different raw materials used to make the
glass. Inferiority in Judean raw materials would explain the difference in price between Judean and Alexandrian glass, though
this is uncertain due to lack of archeological evidence of the Roman glass industry in general.89
All of this begs the question, what is a vessel of Roman design, made of Egyptian materials, doing in Jerusalem?
The question of the provenance of the unguentarium provides a lens into Jerusalem's place within the vast trade network that
made up the Roman Empire. The unguentarium’s construction was possible due to trade between various entities: the sites
that made glass from raw materials, those that shipped this raw glass, and those that fashioned the glass into usable goods.
This is a sophisticated process, indicating a highly organized trade structure. Though the Peutinger map is not
contemporaneous with the Roman Empire, the map details the cities and road networks that made up the empire.90 The map
shows hundreds of cities, including Jerusalem, labeled as Aelia Capitolina. Jerusalem is connected to this network by three
roads, one of which leads to the major commercial hub of Antioch. Additionally, the major cities of Alexandria and
Constantinople are relatively close to Jerusalem. All of this indicates that Jerusalem had access to a large amount of goods,
such as this unguentarium, from all across the empire.
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Figure 2: Section of Peutinger Map showing Jerusalem (Aelia Capitolina)

This unguentarium speaks to what the average person may have had access to, as it is most likely a cheap, mass produced
item. This line of reasoning may hold true for a number of new goods under Roman rule of the city, much like modern
international trade enabling unprecedented access to goods on a global scale. Aside from the commercial aspects of the
unguentaria, there is the fact that they were commonly used in funeral rituals. Prior to Roman rule, this would have been an
impossibility, as Jerusalem would not have access to these vessels beforehand. This indicates that Roman religious practices
may have affected local practices. All of this forces us to examine what legacy – not only military but also commercial – the
Romans left on Jerusalem.
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Roman rule of Jerusalem ushered Jerusalem into a pan-Mediterranean trade network; the city would eventually transition to
trade in the East. Jerusalem is often considered for its religious importance. But there are many references in historical
literature to Jerusalem's centrality in trade, too. Jerusalem had a significant commercial importance as early as the Iron Age,
as the rise of the Assyrians led to increased trade in the region.91 But this trade mainly benefited the elite, as very few imported
goods like pottery have been discovered.92 It is thought that trade routes were limited due to the difficult topography around
Jerusalem.93 Trade networks significantly expanded during the Roman period, in part because of the vast road system that
the empire built.
Perhaps the most famous reference to Jerusalem mercantilism is the episode of Jesus chasing out the money changers, which
appears in all four canonical gospels.94 The narrative details Jesus expelling currency exchangers out of the Second Temple.
The fact that there are multiple currencies to be exchanged show that Jerusalem has garnished a reputation for a city of
international trade; such a profession would not be necessary if goods were all purchased with a single currency. Rather,
currency from different sources show that traders from different regions would come to Jerusalem to purchase things. Another
reference to Jerusalem as a great trading city is found in Al-Muqaddasi’s The Best Divisions for Knowledge of the Regions. In
his praise of Jerusalem, Al-Muqaddasi mentions that many amenities from around the world are available in Jerusalem’s
market, and he says that this is one of the reasons why Jerusalem is one of the best cities in the world.95 Al-Muqaddasi
composed his text in the tenth century, when Jerusalem was under Abbasid rule, well after Roman rule of the city. This
indicates that Jerusalem maintained its commercial status after the fall of the Western Roman Empire.96
This Roman unguentarium found near Jerusalem allows us to infer many things about the status of trade in Jerusalem during
and after Roman rule of the city. The production of the unguentarium was enabled by the vast trade network of the Roman
Empire. The glass industry was able to utilize raw materials for production in distant areas, and allowed for transport of final
goods for sale in far-reaching regions. While Jerusalem gained the status of a commercial city under the Romans, this status
endured through the medieval period. The world’s foremost religious city was a worldly city as well.
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MS 29: An Indulgence from William of Adam
By Liam Pardo

Guillaume Adam, better known by his English name William Adam or William of Adam, or by what he called himself and as
he was addressed, Guillelmo Ade, was a French Dominican who traveled throughout southern and eastern Europe, Ethiopia,
India, and Persia, where he spent much of his time in service to the Church.97 It is unknown when he was born, but he lived
during the first half of the fourteenth century, dying between 1338 and 1340. Although most of the major Crusades were long
over, the idea of taking back the Holy Land and Jerusalem, under Islamic rule at the time, was still a topic of discussion
throughout the Church. William was a staunch advocate of another Crusade, and his travels throughout the East, especially
in Persia and the Byzantine Empire, greatly influenced his ideas about a potential future conflict in the region. Williams states
in one of the works attributed to him, titled De modo Serracenos extirpandi or How to Defeat the Saracens, that “Among other
members of my order who go to the nations of the inﬁdels to preach the faith, I have seen many lands, traveled through many
provinces, and experienced the ways of many peoples, and often such laments have ﬁlled my ears, often they have moved me
to bitter inner heartfelt tears.”98 (The term “Saracen” was used by medieval European Christian writers to refer to Arab
Muslims, and is common in Crusader literature.) In this text, William writes about how to root out the Muslims from the
Holy Land and even focuses on the capture of Constantinople as a necessary measure to achieve on the way to Jerusalem.99
William of Adam’s treatise, translated by Giles Constable, reads more like a call to arms than a how-to manual, as its name
suggests. William is incredibly passionate about this endeavor, especially its connection to Jerusalem. He states:
The voice of the church weeping with Rachel, the voice of the oppressed Christian people, the voice of those
trapped in servitude to the Saracens, the voice of the land consecrated by the blood of Christ fill the world and
resound with frequent, bitter, and loud laments. The church cries to the heavens, and there is no one to hear
that her splendid sons have been taken. Her children are led into captivity before the face of the oppressor
(Lamentations 1:5), and there is no peace for them on account of the affliction and extent of servitude…
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Lastly, the Holy Land cries that strangers devour it before our face (Isaiah 1:7); it keeps a Sabbath in the enemy’s
land (Leviticus 26:35) and remains without its due inhabitant (Jeremiah 4:7). It is crossed and occupied by
uncircumcised and impure people, who pollute the temple and trample on holy things. It is inhabited by men
who have shed like water the blood of their own Christian sons in the surroundings of Jerusalem.100
In the first portion of this passage, William alludes to the matriarch Rachel, associated in medieval Christian literature with
the Church. Rachel’s weeping refers to a passage in Jeremiah 31:15, in which Rachel weeps on behalf of the exiled Children of
Israel who leave Jerusalem for Babylon: “Thus says the LORD: A voice is heard in Ramah, lamentation and bitter weeping.
Rachel is weeping for her children; she refuses to be comforted for her children, because they are no more.”101 In William’s
text, Rachel weeps not for the Jews but for the Christians, who have lost sovereignty over Jerusalem. In the second half of this
passage, William characterizes the Muslim rulers of Jerusalem as intruders in the Holy Land, claiming that they have
desecrated it and all the holy things that it holds. He is also upset at the Christian rulers, whom he regards as a problem in
the region because they sent Christians to die without true reason or a well-thought-out plan. William may have written this
treatise not only to promote another Crusade but also in order to prevent unnecessary Christian deaths should another
Crusade occur. During this time, the Egyptian Mamluks had control over the region, and William was one of the first writers
to highlight the importance of the Indian Ocean and the trade routes connecting the Near East and Egypt to Asia, both for
purposes of commerce and war. He suggests that a blockade would be needed in order to cut off the Mamluks from this
important trade network.
Although these wars and plans never came to fruition, William had a successful career. He became a bishop of the archdiocese
Sultanieh, which included a large portion of western Asia, Smyrna in Asia Minor, and Antivari, now known as Bar in
Montenegro. With his experience in these regions, one could say that William would have been considered one of the leading
thinkers of his day on the topic of whether and how Europe could launch another Crusade.
William of Adam wrote other works in genres apart from his Crusader thinking. For example, he is thought to have authhored
MS 29, an indulgence pertaining to Tarentaise, a valley in France, dated to 1335 and 1337. This manuscript is currently housed
in Fordham’s Special Collections.102 While the indulgence is not from Jerusalem, one can see the importance of the city in
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William’s earlier writings. Michael Sanders and David Howe did extensive work on MS 29, and this essay expands upon their
findings and contextualizes it within William of Adam’s broader world, including Jerusalem.
Indulgences are one of the most criticized aspects of the Catholic Church during the Middle Ages, and many disliked them
even then. The major use of indulgences is what persuaded Martin Luther to write his 95 Theses and pin them to the door of
the Wittenberg Church. But, what are indulgences? The official definition from the Roman Catholic Church, canon 992,
states that “An indulgence is the remission before God of temporal punishment for sins whose guilt is already forgiven, which
a properly disposed member of the Christian faithful gains under certain and defined conditions by the assistance of the
Church which as minister of redemption dispenses and applies authoritatively the treasury of the satisfactions of Christ and
the saints.” Anne Bysted explains that there are three specific parts of this definition that help describe what an indulgence
is.103 Firstly, an indulgence is a remission of temporal punishment, meaning that it does not remiss one of eternal punishment
in Hell or the guilt of sin, which can lead to eternal punishment. One would need to go to confession before one dies in order
to absolve yourself. Secondly, an indulgence is a remission before God, since the Church has a “treasury” of the merits of God
and the saints, so one pays for an indulgence in order to receive those goods. Lastly, indulgences are remissions of penances,
but not the sacrament of penance. In order to receive an indulgence, one needs to have gone to confession and had their sins
absolved beforehand.
Even though the morality and ethics of indulgences are questionable, the organization that made it work was large and
influential. Indulgences characterized the Catholic Church during the Middle Ages, and especially during the Crusades, one
of the bloodier times in medieval Europe and the Near East. Apart from fighting for God, indulgences were used in order to
make people fight during the Crusades. Fighting and/or dying during battle, or in later Crusades, sending money or supplies
to Crusaders, were considered automatic indulgences that allowed the soldier or patron to go to heaven without fear of
repercussion. Although the official Church has not confirmed that Crusaders who died were martyrs, to some like Jacques de
Vitry, a medieval bishop of Acre during the early 13th century, it was an indulgence that Crusaders’ sins would be absolved
and they would go straight to heaven if they “picked up the cross” and died.104 Crusaders had temporal and spiritual privileges
that helped persuade them to go on a Crusade, and indulgences were there to confirm that their spiritual life was safe and
that their property would be secure while going to war.105 Many Crusade indulgences were influential to the indulgence system
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and impacted how they could be used in the future, showing that even though Jerusalem and the Holy Land were incredibly
far away, they were important enough to protect and die for.

Figure 1: MS 29. Notice the colorful illustrations and detailed penmanship of this indulgence.
The response by the archbishop can be seen at the bottom.
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Not all indulgences, however, were connected with the Crusades. MS 29 is a specific genre of indulgence called the collective
indulgence that became increasingly popular. Collective indulgences were different from regular indulgences in one major
way – they implemented multiple bishops in their creation in order to bypass certain rules about how many indulgences a
single bishop could give. For example, there is evidence of a papal indulgence from the Church of Bethlehem, only a few miles
away from Jerusalem, that would remiss one of sin for 40 days. This indulgence was issued at a time when the Church of
Bethlehem needed money and land from England in the mid-13th century. The indulgence allowed “enjoined penance to
anyone who aided them or sought to join their fraternity.”106 Although this indulgence from Bethlehem was not a collective
one, it highlights one of the main reasons why collective indulgences and indulgences in general were used – they were
profitable. Since bishops had a limit for the amount of indulgences they would sell, they were limited in how much money
they could make. By working with other bishops, they could bypass this rule and group their indulgences together, thereby
selling more than they would be able to sell on their own. Sanders and Howe state: “They wanted financial support from the
papacy for their dioceses or personal projects. Collective indulgences, or rather the fees garnered from them, were one of the
ways they collected money.”107 This was especially true in poorer dioceses.
In this specific indulgence, William of Adam writes to James, the archbishop of Tarentaise, an area nestled within the French
Alps. With 16 other bishops, he asks “We, bishops, desire that the chapel of the Blessed Virgin Mary and Saint Blaise, which
is in a village of the sacred diocese of Tarentaise, will be venerated frequently with fitting honors and perpetually by the faithful
of Christ; by all who are truly sorry and have confessed; by all who go to the said chapel for the sake of devotion, prayer, or
pilgrimage…” The bishops then say that in the chapel they will celebrate a multitude of feasts and holidays and that the people
who worship there will take wonderful care of the chapel and what is inside of it. To those that succeed in this task, William
writes, “we, by the mercy of the omnipotent God and the Blessed Apostles Peter and Paul whose authority has been entrusted
to each of us, each mercifully grant 40 days of indulgences from penances imposed upon them, provided that the will of the
bishop of Tarentaise approves and consents to it. In witness of these things, we have ordered that the present letters be
fortified with the affixing of our seals.” Note how he writes “each mercifully grant.” This is evidence of the loophole in effect,
that each of the 16 bishops can give their allotted 40 days of indulgences to this one project, for a total of 640 days! The
archbishop of Tarentaise responded two years later, in 1337; his response appears on the bottom of the paper in a different
color and handwriting. Giving his seal as well, he accepts the conditions stated in the indulgences and grants the bishops the
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ability to sell them. According to Sanders and Howe, the remnant of strings at the bottom of the manuscript may have held
the seals that the bishops provided in order to give the indulgence credibility and authenticity.108

Figure 2 (above): A focused view of the leftover strings and the puncture marks that used to hold the seals.
Figure 2 (bottom right): A magnified view of the illustration of Saint Blaise.
Note the marks of the first draft of the bishop behind the finished depiction of the saint.

MS 29 is more than just a collective indulgence, however. It is an illustrated collective indulgence.
It features large lettering at the beginning of each major word, illustrated drawings of people and
saints, and beautiful penmanship. Most likely, this indulgence was hung up and displayed, since
there are puncture marks in the corners, to show that the bishops were given permission to sell
indulgences. The upper left-hand corner features the depictions of people, angels, and
prominently a beheaded bishop, who is believed to be Saint Blaise, one of the patron saints of
the region. If you look closely at the illustration of Saint Blaise, one can see an older, original
version of the drawing in pencil behind the illustrated one. It is thought that a scribe simply did
not like the way he was drawing the saint or he made a mistake, so he stopped and started over.
Seeing this reminds us that people living during this time were human beings, and that not all
artifacts have to be the remnant of a perfect piece; making mistakes is part of being human and
this small detail highlights that very well.
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William of Adam was well versed in the customs and ideas of his day. He was fascinated by the crusading culture and wrote
extensively on the subject, highlighting ways that Europeans may be able to win control over Jerusalem were they to go to war
again. Although Jerusalem was not the subject of this collective indulgence, its author most certainly had experience both in
the region and with the people of the city. This indulgence, however, most likely never left France until modernity. From
what is known about the provenance, since the beginning of the 20th century it was in New York, switching hands between
Jesuit institutions until it reached Fordham University in the 1980s. Since then, it has been in the collections of the university,
kept in a climate-controlled room to make sure it is safe and secure. On a worldwide scale, this piece is miniscule, but it is
still an incredibly important manuscript that allows us to understand what the average business dealings of the church were
during the 14th century, especially with people who are not necessarily known on a global scale, but nonetheless important in
their local contexts.
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An Ashkenazi Mahzor from Amsterdam and Diasporic Longings for Jerusalem
By Ashley Conde

The Mahzor ʻim Kaṿanat ha-paiṭan in Fordham’s Special Collections was published by Kashman ben Joseph Baruch Printing
House in Amsterdam in 1767. It contains prayers for the holiday of Sukkot and was designed for the prayer leader’s
personalized use. The prayer leader is identified in the Mahzor’s cover page as the “paytan,” which is a term that means a
liturgical poet and refers to the person who leads services. This Mahzor features texts written in different types of script:
traditional Hebrew block script, Rashi script, and Yiddish cursive script (see figure 1). It was intended for Ashkenazi Jews
living in Amsterdam and elsewhere in Europe. The copy in Fordham’s collection contains 93 leaves with leaves 6 or 7 and leaf
9 missing from the digitized item. It contains solely printed pages. Unlike the printing house’s other publications, this Mahzor
does not bear the printer’s mark.
The Mahzor’s cover page claims to be “better than other mahzorim today” and states that “nothing of its sort has been printed
until now.”109 It advertises the addition of Yiddish explanations to and commentaries of the Hebrew prayers.110 The prayers
and Torah readings in traditional Hebrew script act as the headers of each leaf, followed by a smaller text in Rashi script, and
concluding with commentary in Yiddish (see figure 2). There are also smaller instructions inserted between prayers that detail
the specific intentions and directions for the prayer leader (and for those using the prayer book as individuals as well). Despite
the Mahzor’s lengthy commentary, it is possible that the book was also meant for the broader Ashkenazi community. The
numerous Yiddish books printed in 18th-century Amsterdam sometimes featured “marginalia in Yiddish explaining the order
of the service, local liturgical customs, and various rules about worship.”111 Ashkenazi Jews were encouraged to read the Yiddish
explanations and recite the Hebrew prayers in synagogue.112
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Figure 1: Title page of Mahzor, with examples of different scripts used
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Figure 2: First page of the prayer text, featuring the “ma tov hu” prayer with commentary
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Amsterdam’s Ashkenazic community had been growing since the 17thcentury. Individuals fled Germany after the Swedish
invasion during the Thirty Years’ War in the 1630s and established themselves at the margins of the thriving Sephardic
community already present in the city (who themselves settled in Amsterdam following the expulsion of Jews from Spain in
the late 15th century).113 The Sephardic Jews in Amsterdam regarded the more recent Ashkenazi Jewish arrivals as a social
blight but nevertheless provided minimal economic support for them. Ashkenazi Jews continued to move to Amsterdam in
waves. Jews from Lithuania and Poland left their home countries for Amsterdam in the 1650s.114 As they became outnumbered
by the Ashkenazim, the Dutch Sephardic Jews “encouraged the separatist tendencies” among Eastern Europeans in order to
weaken intracommunal Ashkenazic relations.115 Whereas Ashkenazim numbered around 500 in the 1640s, a century later
Ashkenazim outnumbered their Sephardic brethren by 80 percent: of the 13,000 Jews living in Amsterdam, 10,000 were
Ashkenazic.116
Maintaining a strong sense of cultural identity was important to the Dutch Ashkenazim who were disconnected from their
home countries and alienated by the contemptuous Sephardic Jews. The Ashkenazim were more likely to retain their
traditional attire than the Sephardim, as Dutch artists depicted Ashkenazi Jews as visually distinct from the assimilated
Sephardic Jews.117 Publishing texts in Yiddish allowed the Ashkenazim to further distinguish themselves from the Sephardim.
Yiddish books were previously printed in Poland and Italy, but many of these publishing houses had collapsed by the 1750s.
Amsterdam printers thus filled the market void left by these printing centers.118
Printing was an economic enterprise that elevated Ashkenazic Jews whom the Sephardim had deemed tramps and beggars.119
Jewish printers in Amsterdam produced an unprecedented number of Yiddish books and “declared that Dutch Yiddish books
were better than those produced elsewhere.”120 The Fordham Mahzor reflects this pride in Dutch Yiddish identities when it
proclaims itself superior to other mahzorim. The flourishing Yiddish printing industry in Amsterdam attracted literary agents
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from throughout Europe121 and led the Dutch Ashkenazim to market to Jews in Europe.122 It is likely that copies of the Mahzor
in Fordham’s collections were distributed outside of Amsterdam. As Dutch printers realized the potential for a broader
European market, they developed an interest in reporting news in Yiddish— the first known Yiddish newspaper was published
in Amsterdam.123 Shlomo Berger posits that the Yiddish press’ ability to unite Ashkenazim both in Amsterdam and abroad
“[testifies] to an interest in Jewish life outside the Holy Land that attaches a unique importance to Jewish existence in Europe.”
The ability to read Yiddish connected diasporic Jews who were unable to read Hebrew fluently. Furthermore, Yiddish offered
a more contemporary appeal than Hebrew, which the Ashkenazim deemed archaic. Indeed, 18thcentury Jewish printer Hayyim
Druker claimed that “building a Yiddish literary corpus was… about being involved in a process of change.”124
The Mahzor in Fordham’s collection was thus part of a movement to modernize Jewish liturgical practice and strengthen
Ashkenazic identity. Amidst these changes, Ashkenazi Jews still maintained a sense of belonging to the city of Jerusalem. The
particular Mahzor in Fordham’s Special Collections contains prayers for the festival Sukkot. Jeffrey Rubenstein recounts how
the biblical harvest festival of autumn gave way to the rabbinic festival of Sukkot, which celebrates God’s protection of the
Israelites following their flight from Egypt. Sukkot has long been linked with Jerusalem, as evidenced by King Jeroboam’s
efforts “to prevent Israelites of the northern kingdom from making pilgrimage to Jerusalem'' during the autumnal festival.125
During the time of Jerusalem’s First and Second Temples, Sukkot was one of three pilgrimage festivals. Jews traveled to
Jerusalem to make the obligatory sacrifices involved with Sukkot,126 and the sukkah built on Sukkot “originated as the
temporary shelters erected by pilgrims.”127 Even the timing of Sukkot links celebrants to Jerusalem, as Sukkot occurs at the
“time of year that inaugurates the rainy season in the land of Israel.”128
Beyond its pilgrimage ties to Jerusalem, Sukkot is intimately associated with the memory of the First and Second Temples.
Torah readings for Sukkot include accounts of the sacrifices that were brought by priests in the temple on each of the days of
the holiday. One of the haftorahs in the Mahzor is 1 Kings 8: 2- 21, which contains Solomon’s Temple dedication address. This
liturgical reading connects Sukkot with the time of the dedication of Solomon’s Temple, and reminded those who attended
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synagogue services and heard the Torah chanted of their connection with Jerusalem and its temple.129 The dedication of the
second temple also fell around Sukkot.130
Rubenstein claims that Sukkot “gave expression to fundamental beliefs of the Israelites: the revelation and theosophy,
salvation of Israel, the exodus, renewal of the covenant, and the inviolability of Jerusalem.”131 Observance of Sukkot, which
survived the traumatic destruction of the First and Second Temples, continues to assert Jerusalem’s sanctity. It is possible
that Sukkot, with its themes of displacement, God’s protection, and Jerusalem’s “inviolability,” appealed to Ashkenazic Jews
in Amsterdam. Like the Israelites fleeing Egypt, the Ashkenazim left conflict and persecution in countries such as Germany,
Lithuania, and Poland. Another haftorah in the Mahzor, Zechariah 14: 1-21, declares that Jewish survivors of a cataclysmic war
must go to Jerusalem annually to pay homage to God during Sukkot.132 The scripture associated with Sukkot refers to war,
something with which the Dutch Ashkenazim were familiar. Salvation from war, both in Zechariah’s time and the 18thcentury,
involves reflecting on Jerusalem’s memory.
At the time of the Mahzor’s printing, Jerusalem’s temples were long-destroyed and Jerusalem was under Ottoman rule. The
Ashkenazim yearned both for their homelands and Jerusalem. As a commercial object produced by Ashkenazic printers for
Ashkenazim around the world, the Fordham Mahzor demonstrates the unique methods Jews employed in relating to one
another as well as their Holy Land. Reading texts in Yiddish allowed diasporic communities to understand and continue their
religious practices despite their distance from Jerusalem and inability to read Hebrew. At the same time the Ashkenazim
were, as Druker believes, modernizing their language and faith, they were maintaining Jerusalem’s memory through their
rituals.
The Mahzor for Sukkot belongs to the exhibit’s “Regional Relations” section. The objects in “Regional Relations” span different
eras of Jerusalem’s occupation. From Roman bottles to medieval European indulgences, the objects demonstrate how
Jerusalem established itself in the imaginations and practical lives of those outside the city. The Mahzor is at once an emblem
of a successful Ashkenazic printing industry and a symbol of diasporic longings for Jerusalem.
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Chaim Weitzman’s The Jewish People and Palestine
By Adam Elbordiny

If there is one piece of land that unites all three monotheistic religions, it is the city of Jerusalem. For centuries, Jerusalem
and surrounding areas have held symbolic and spiritual roles for Jews, Christians, and Muslims. From the time of David and
Solomon to Jesus and finally to Muhammad, Jerusalem and its surrounding cities have served as places in which miracles have
happened and stories written. However, it is this united sacredness amongst these religions that has also caused an extreme
form of division and conflict in this region of the world for centuries.

Figure 1:
A photo of the Old City of Jerusalem, highlighting the proximity of the al-Aqsa Mosque to the Western Wall

68

Since the League of Nations approved the British Parliament’s Balfour Declaration in 1922, hostility between Jews and Arabs
in this majority-Arab region has significantly increased. One side, the Palestinians and Arabs, regarded this declaration as an
invasion of land and a side effect of imperialism; the other side, the Zionists, saw it as a national homeland that was
bestowed by God and acted upon by the British government. Because great emphasis is placed in the Hebrew Bible on the
return of Jews to Zion and Israel, Zionists have long advocated for the return of Jews from Europe, Asia, and America to their
national homeland of Israel. This movement, started by Theodore Herzl in 1896, lobbied for the passage of the Balfour
Declaration. Since this declaration, mass uprisings and protests, UN mandates and resolutions, and multiple regional
wars plagued this area of the world. Jerusalem and its surrounding cities, once known as a symbol of holiness in all three
religions, was now yet again the epicenter of division and war.

Figure 2 (left): Palestinians protest the Balfour Declaration.133
Figure 3 (right): An image depicting the Palestinian Nakba in 1948.
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Figure 4 (left): Lord Balfour declaring the opening of Hebrew University, April 1, 1925.
Chaim Weizmann sits behind him to the right.134
Figure 5 (right): Portrait of Dr. Chaim Weizmann

When one thinks of a “father” of the Zionist movement, there are various names that come to mind, including important
figures such as Ahad Ha’am and Theodore Herzl. However, when one looks at the works done behind the scenes to help
establish a political state for the Jewish people, it is easy to argue that Chaim Weizmann ought to claim this title. Weizmann
was a Russian biochemist who fled Russia to Western Europe due to the unjust crimes committed towards the Jewish people.
He travelled to Germany, Switzerland, and England to build upon his studies in Biochemistry. While in Switzerland, at the
onset of the 20th century, Weizmann became active in the Zionist movement and was adamant in establishing a national
homeland for Jews in all corners of the Earth.135 When he moved to England, he was first approached by, at the time, General
134
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Winston Churchill to help mass produce acetone, a key ingredient in the government’s distillery for making
firearms.136 Because Weizmann’s efficient method of producing acetone helped the British government produce almost
100,000 gallons of acetone to be used in the war, he was seen as a hero after Britain’s victory in the war.137 It was this
contribution to the war that provided Weizmann with leverage to persuade Churchill and his friend, Arthur Balfour, to
propose the Balfour Declaration to the British Parliament.
In a pamphlet titled The Jewish People and Palestine, published by the Head Office of
the Zionist Organization, Dr. Weizmann, President of the Zionist Organization, made
his case to the Royal Commission on Palestine in Britain as to why Jews are in need of a
national homeland. In this 30-page essay, published on Wednesday, November 25th,
1936, Weizmann describes the formal status and structure of the Jewish agency before
a group of British Ministers who were vital in establishing a declaration that would
change the course of contemporary Jewish history.
In this pamphlet, we are introduced to Weizmann’s perspective. Weizmann uses a
simple phrase to summarize the Zionist movement: “It is a problem of the homelessness
of a people.”138 He writes that in the years after World War I, Jews lived in Western and
Eastern Europe, the Americas, and the Middle East, but they were separated from one
another by geography. For many countries, one of the top priorities in any form of
government is to stimulate an economy, creating jobs and combating homelessness. It
is a policy that any political group – conservative, liberal, etc. – can come together and
agree upon. I believe this is the reason that Weizmann begins by introducing this issue
to the British Royal Commission in the way that he does. After all, who does not
sympathize with “homeless people?” This is especially important due to its resonance
with Jews, who found themselves exiled at various points in history. Hence,
the “homelessness” of Jews has been present for centuries.
Figure 6: The title page of
Weizmann’s pamphlet.
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According to Weizmann, the “homelessness” of Jews stems in part from anti-Semitism, which had plagued Europe during
Weizmann’s lifetime.139 We see this clearly through the words of the former Polish Minister, who had claimed that “there are
one million too many Jews in Poland.” This was also the case in other parts of Eastern Europe, Germany, and Russia, where
Zionism was completely banned. And regardless of the economic contribution that Jews in these regions made, they still
continued to be looked down upon and were scapegoated in national debates. This constantly put them in a vulnerable
position where their right to live, work, and practice their religion was always scrutinized. Although they had lived in their
respective countries for years, contributing to society socially and economically, they still did not feel like they belonged to
the nation. Weizmann emphasized this notion when he writes, “..when one speaks of the Jewish people, one speaks of a
people which is a minority everywhere, a majority nowhere.”140 This line speaks volumes to the conditions of Jews in the
diaspora. The need to establish a place where Jews could express themselves freely, be better understood amongst each other,
and finally develop towns and communities that their children and grandchildren will be able to live and prosper through,
was needed more than ever, Weizmann argued.
As we observe Weizmann’s multiple reasons for why Jews are in need of a newly established national homeland, the question
that many people may have is: why Palestine? The Balfour Declaration established a Jewish homeland in the middle of a
majority Arab Muslim region. Personally, before I got to study this controversial topic, I had asked myself, “if America and
Britain were so adamant about establishing a Jewish state, why couldn’t they partition a piece of their respective lands for the
Jews?” After all, the land that Britain and America possessed was probably much larger than the land that all the Arab nations
controlled and inhabited combined.
After returning from a tour in Africa, British Statesmen Joseph Chamberlain offered 8,000 square miles of Uganda – a region
almost as big as Palestine – as a national homeland.141 Not surprisingly, Weizmann and many Jews from Europe refused this
offer because of one reason, it was not Palestine (though others did consider the idea quite seriously).
Weizmann argues before the Royal Commission that, based on the stories mentioned in the Hebrew Bible, New Testament,
and Quran, we can instantly tell that there is a long-lasting psychological attachment between Jews, Jerusalem, and Palestine.
Regardless of how many times they were expelled from Jerusalem, they always found a way to return. And whenever they
returned, they continued to create their own literature, communities, and towns that remained glued to the land, no matter
139
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who controlled it.142 Weizmann provides an example of four historical Jewish communities – Hebron, Jerusalem, Safed, and
Tiberias – that all became great centers of Jewish history and prosperity. Additionally, in a region where centuries of Jewish
stories were told through the walls of the Temple Mount, Mount Zion, Solomon’s Temple, and the Western Wall, it is quite
understandable that Weizmann and other Jewish communities would reject Uganda and advocate for Palestine before the
Royal Commission.
At the time, Britain had colonized many North African nations as well as nations in the Middle East, spreading from Libya to
Iraq. Although there was some uncertainty surrounding the Balfour Declaration and the protection of Jews in the middle of
hostile Arab nations, Britain emphasized that Jews would have full protection from British forces and were by any means
necessary going to take Palestine.143 As a result, over the course of the 1930’s, the percentage of Jewish population in Palestine
increased substantially.
Of course, at this time period, coming out of imperialistic wars and control, Arab nations’ attitude towards Western
interference was extremely hostile. Hence, a British declaration taking land away from them and offering it to the Jews would
not come off in a welcoming way for them. However, Weizmann, a major leader in the Zionist party, restated his desire to
achieve Arab agreement on this declaration and allow it to be a start of a new peaceful and lifelong friendship. He even states:
“..the old tradition of cooperation between Jews and Arabs which gave a great deal to Europe and enabled these peoples to
transmit in the Dark Ages treasures of science, art, and philosophy.”144 It is obvious that Weizmann understands that Arabs
will be hostile toward this move and tries hard to let the British commission understand this reality; however, he is also willing
to encourage Jews and the rest of the Zionist party to be considerate of Arab hostility and view it as a start of ongoing
cooperation.
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Figure 7: European Jews arriving to Palestine after the Balfour Declaration was signed into law.145

When we look at Jerusalem now, we are reminded of the political and social divisiveness our society has imposed on it. Various
governments and political groups have extremely politicized this city and region – so much so that we tend to disregard the
holy significance it holds for many of us. As an Arab Muslim, I was raised in a society that viewed Israel as the aggressor in
the region and Palestine as the victim. Of course, there is much more to this issue than a simple aggressor and victim. This
is why I chose to research Dr. Weizmann’s pamphlet, in which he articulates his argument emphasizing the need of a Jewish
state to help the Jewish diaspora. With the conclusion of World War 1 and rising anti-Semitism in America and Europe, the
“homelessness” of Jews across the world became a major humanitarian issue. Hence the Zionist party, including Dr.
Weizmann, begun advocating for the need to return to Jerusalem and Palestine. And with the aid of the British Empire, the
implementation of the Balfour Declaration establishing a Jewish state in Palestine was finally possible. Although Weizmann
and other Zionists may believe that this declaration set up a refuge for Jews, others believe it set up a way to equip Jews with
the tools to establish self-rule, at the expense of Palestinian Arabs, creating another diaspora. Nonetheless, this 30-page
manuscript gave a great insight into the minds of Zionists at the start of the 20th century that can allow us to compare the
movement then to the movement now.
145
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The Flemish Apocalypse and Depictions of the New Jerusalem
By Victor Imparato

The Flemish Apocalypse dates to around 1400 C.E., right before the widespread printing of biblical texts. It originated in
Flanders, a region in northern Belgium; the identity of the illustrator is unknown. The manuscript is 34 x 25 centimeters,
fitting the potential usage as a liturgical text. An Apocalypse manuscript depicts and describes scenes from the Book of
Revelations with vibrant images and text used to communicate the prophetic experience of John the Evangelist.
Illuminated manuscripts have long enabled scholars, church-goers, wealthy individuals, and at times even illiterate people to
connect with the stories of the Bible and other spiritual texts. The illumination is produced by the gold and silver inlays within
the imagery and text that allow the contents of the manuscripts to shine off of the page. Production of these manuscripts fell
to Christian monasteries.146 Illuminated manuscripts of all sizes were produced for various purposes. Choir pages were
developed in a large size “so that a group could simultaneously view the pages from a distance” and sing in unison. Palmsized prayer books were “produced for a wealthy patron to use for personal worship” as a sign of affluent background.147 Other
forms included “large lectern Bibles intended for public reading or for liturgical use, compact Paris Bibles, made for university
students, and several copies of the Middle English (or Wycliffite) Old and New Testaments.”148 Even though these magnificent
texts displayed and told a story, they became far rarer after the advent of the printing press in the fifteenth century. Mass
production and widespread use of printed books all but eliminated the need for intricate and well detailed hand-crafted
manuscripts.
One page of the Flemish Apocalypse is of particular note, as it depicts a scene from chapter 21 of the Book of Revelation, in
which the heavenly Jerusalem comes down from the kingdom of God to Earth. In the biblical chapter, John of Patmos, the
author of the Book of Revelation, has witnessed a cataclysmic purge of the Earth’s inhabitants by God. Thereafter, he is shown
the New Jerusalem, which “shone with the glory of God, and its brilliance was like that of a very precious jewel, like a jasper,
clear as crystal. It had a great, high wall with twelve gates, and with twelve angels at the gates. On the gates were written the
names of the twelve tribes of Israel. There were three gates on the east, three on the north, three on the south and three on
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the west.”149 John notices that the city lacked a temple, and the reader learns that this is not accidental: God and Jesus, or the
Lamb, were present within the city’s confounds, and therefore a physical temple is no longer needed.150 The angel who showed
John the city held a measuring rod to describe the dimensions of the city. John proclaims that “on no day will its gates ever be
shut, for there will be no night there. The glory and honor of the nations will be brought into it.”151 John is also shown “the
river of the water of life, as clear as crystal, flowing from the throne of God and of the Lamb down the middle of the great
street of the city,” which had trees of life along its banks bearing fruit.152
In the ancient text, God rewards those loyal to God with a holy city free of conflict and filled with His presence. The idea of
being rewarded by God with a divine dwelling place provides a goal that Christians must achieve either before death, or after
it. This goal of achieving paradise, or Heaven, makes the scenes of Revelations “one of the most popular stand-alone biblical
books, second only to the psalms.”153
Each illuminated manuscript artist found different aspects of the events in this biblical narrative more or less important, and
different interpretations of the text. These two factors lead to various representations of the same event. The Flemish
Apocalypse manuscript illustrates the New Jerusalem as a city constructed in a white stone or gem, shining in the midground,
with 12 gates, three at each cardinal direction, as described by John. Angels are positioned at the opened gates, waiting for
God’s chosen people to arrive. What is missing from the gates are the names of the tribes of Israel above each entryway. The
Lamb of God, Jesus, is positioned at the center of the city, while God is above the city in the sky, surrounded by faint angels
that seem to blend in with the night sky. The four symbols of the Gospel writers, a lion for Mark, a human for Matthew, an
ox for Luke, and an eagle for John, the same writer as the book of Revelations, are seated above four pillars at the corners of
the city. A subtle nod to John’s ability to look into the heavens and see the future is not just apparent in John’s representation
of “the eagle, for that is the creature that can stare directly into the sun and see clearly,” but also in the manuscript, as the
eagle is the only one of the four whose gaze is in the direction of God in the sky, while the other three look at worldly objects.154
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Figure 1: The New Jerusalem in the Flemish Apocalypse
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Figures 2 and 3: The New Jerusalem in the Trinity Apocalypse (left) and Trier Apocalypse (right)

79

Figures 4 and 5: The New Jerusalem in the Silos Apocalypse (left) and Angers Apocalypse (right)

John, positioned to the left of the manuscript with a nimbus around his head, observes the angel measuring the city with its
golden measuring rod, while four men of apparent nobility from apparently different nations exchange in commerce in the
foreground, representing a true display of the peace and prosperity a New Jerusalem would bring to the world. Another
difference in portrayal is observed in the omission of the river of life flowing into the city from God. There are also no fruit
trees to be seen in the illuminated manuscript. It is apparent that this artist wanted to focus on the city itself and its
80

inhabitants, as Jesus is among the city without a temple. God is separated from the city in the sky “indicating resistance on
the part of the artists or theological advisors to depict God amongst mankind.”155 The emphasis on different events and
concepts alters the message conveyed by the image, specifically pertaining to God and Jesus’ role in the New Jerusalem.
The Trinity Apocalypse manuscript, produced in France and England, changing location during production in c. 1260 C.E.,
shares some similarities with the Flemish Apocalypse, namely the twelve gates and the various precious metals and stones
shown that make up the fortified boundary of the city. John is also present in the bottom left corner with the angel that is
showing him the city, as in the Flemish Apocalypse. An angel uses a measuring rod within the city to find its dimensions.
The twelve gates are shown, three on each side, without angels at each, but including faint lettering above each one, the names
of the twelve tribes of Jerusalem. Another stark difference of depiction is the river of life flowing through the city with vines
and fruit along its banks. What is most at odds with the Flemish depiction is the positioning of God and the Lamb “in a
mandorla (the almond-shaped aureoles of light), rather than mingling freely with the people as specified in Revelation 22:3.”156
The mandorla serves as a separation between Heaven and Earth, between God and Jesus and Christians within the city.
The Trinity Apocalypse provides a counter-interpretation held by its creator. The person that made the illumination did not
believe it was appropriate to include God nor Jesus on Earth. This discrepancy is observed in other Apocalypse manuscripts
as well. In the Silos Apocalypse, illustrated by Petrus Silos in Spain c. 1109 C.E., Jesus is seated in the sky within another
mandorla, separate from John and the angel positioned on Earth, away from the river of life that flows down from heaven.
Again, this separation of God and Jesus and the city itself presents a difference of interpretations when compared to the
Flemish Apocalypse illustrator’s work, which needed to display Jesus’ presence in a Temple-less city. Another illuminated
tapestry, named the Angers Apocalypse, created in France between c. 1373-1380 C.E., shows another mandorla holding God
and Jesus as a lamb as the river of life cascades down towards John below.
This separation between the heavenly and earthly is counterintuitive to the message that Revelations is meant to convey.
Since the book of Revelations was written “around 90 CE, the descriptions of the New Jerusalem found in Revelation must be
viewed in relation to the most recent destruction of Jerusalem in 70 CE.”157 When the Temple was lost, people who practiced
Judaism or at this point a novel form of Christianity lost their holy space and bridge between their God and themselves,
between Heaven and Earth. John the Evangelist must have been eager to share his visions of the New Jerusalem through the
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written word since there would be no need for a new Temple there, “because the Lord God Almighty and the Lamb are its
temple.”158
The more direct interpretation of this chapter of Revelation is present within the Flemish Apocalypse. God and Christ cannot
serve as the Temple from the heavens. Those who read Revelation for centuries did not wait for the new city for God and
Christ to not be present. Jerusalem’s history as an important pilgrimage site for Christians lends to this scene’s importance in
the Christian faith of medieval Europeans. By providing an image of God bestowing a people with a new Jerusalem without a
temple, the idea that Jerusalem is not just a physical place but a spiritual one not tied to a location becomes critical to their
faith. Christians throughout Europe can attempt to replicate the spiritual importance Jerusalem holds in their local
communities instead of forging across the world to see the physical location. While other illuminated manuscripts focus on
different aspects of the city, like the river and trees of life, this detail is the most critical to the historical context, making the
Flemish Apocalypse an important relic of the past that tells much about Christian hopes for the future and for good spiritual
fortune.
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Jerusalem Illuminated: An Illustration in a Unique Manuscript of Nicholas of Lyra’s Commentary of Ezekiel
By Felicity Richards

The Special Collections of Walsh Library at Fordham University in New York City preserves several folios of a medieval
manuscript with text from the Postilla super total Bibliam, a biblical commentary of the thirteenth-century Franciscan
scholar Nicholas of Lyra (b. 1270 in La Vielle-Lyre France, one hundred thirty-five kilometers west of Paris).159 This work was
copied widely in later medieval Europe and published in an early printed edition of 1472, though it has never appeared in a
modern scholarly edition.160 The text on the folios held at Fordham corresponds to Nicholas’s commentary on Ezekiel 4248. On the last of these manuscript folios is a stylized depiction of the city of Jerusalem that has heretofore never been
described or analyzed in published scholarship.
By way of introduction, a few notes about the manuscript as a whole are in order. The folios are approximately 42 x 21
centimeters. Each folio has two columns, and, in each column, there are approximately 66 lines. On the folio with the
Fordham image, there are approximately 24 lines per column. The parchment itself has survived in good condition; the top
left corner of several folios is torn, but otherwise there is no additional excess damage to the parchment.
There is no attached date to the Fordham MSS Group 2 folios, but an approximate date and a potential geographic location
can be surmised when examining the script. The Fordham manuscript is a conglomerate of two scripts. On the one hand,
the script itself is most closely related to a French style of script called Lettre Bâtarde, commonly used in France throughout
the 15th century, which helps point to a potential location and time for the creation of the Fordham manuscript.161 The
elongated and tall shape of the letter s and f, in addition to the slightly angular slant of letters such as a, indicate that they
belong to this style. On the other hand, it also bears some similarity to another script found throughout Europe during the
Gothic period (13th-15th century), Gothic Quadrata Bookhand.162 Gothic Quadrata Bookhand is characterized by angular
letters and the regularity of the handwriting.163 Another characteristic of Gothic Quadrata Bookhand that appears in the
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manuscript is “biting of bows.”164 This refers to instances when two letters share one stroke and the bows of the letters
overlap.165 This is often the case in the Fordham manuscript. The script is thus an unusual blend of these two different
styles.
The city of Jerusalem was a central subject for illuminators of medieval manuscripts. Images of Jerusalem often supplement
texts, helping the reader to imagine what Jerusalem could look like. Some provide an idealized vision of Jerusalem; others
strive for accuracy. Scholarship traditionally views these images through the lens of biblical exegesis. It is clear that a major
driver behind the depiction of Jerusalem in these manuscripts is the tradition of a Heavenly or New Jerusalem, an idea first
found in the Book of Ezekiel and developed as well in the Book of Revelation and other ancient texts. In these works, the
Heavenly or New Jerusalem is imagined as a heavenly or future incarnation of Jerusalem; the New Jerusalem is often but not
always associated with the apocalypse.
In medieval Hebrew manuscripts, Jerusalem is invoked in a variety of ways. One of the most direct references to Jerusalem
is associated with a line often recited towards of the Passover Seder, “Next Year in Jerusalem.” Among Jews of the diaspora,
the hopeful exclamation looks forward to the Jews’ return to Jerusalem while also invoking the coming of the Messiah, and
more generally a sense of hope and renewal (Amelia Antzoulatos’s essay in this catalogue discusses this tradition through
analysis of the Barcelona Haggadah). Another focus of Jewish manuscript illumination is the temple of Jerusalem, as it
appears in various biblical texts. 1 Kings and other passages throughout the Prophets and later Jewish texts portray the
Temple of Solomon as God’s dwelling place on Earth, and illuminations in biblical manuscripts illustrate the temple
accordingly.
Christian devotional manuscripts often place images of Jerusalem in two different contexts. First, Jerusalem is illustrated in
depictions of Jesus’ entry into Jerusalem (Mt. 21:1–11, Mk. 11:1–11, Lk. 19:28–44 and Jn. 12:12–19). The manuscript illuminations
that depict this scene from the Gospels vary greatly in how they depict Jerusalem. Some manuscripts, such as the St. Alban’s
Psalter and the Isabella Breviary, depict the walls of Jerusalem in the background with Jesus on a mule entering the city gate.
It is the walls and gateway of the narrative, and not the larger city, that is the focus.166 These illuminations serve as
reminders of how important Jerusalem was in the stories of Jesus as they are told in the Gospels, and how sacred the city
became for Christians after its Christianization.
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Depictions of Jerusalem also frequently appear in apocalyptic contexts, often in relation to the book of Revelation. In these
cases, it is the New Jerusalem that is depicted, rather than the historic city, the Jerusalem of Jesus’ lifetime. These
illustrations attempt to render what this heavenly city will look like. In the Christian Bible, the idea of a new Jerusalem
appears towards the end of the Book of Revelations and it is believed to be where God will manifest upon return to Earth.
John believes that the New Jerusalem is the place that Saints will return to Earth, alongside God.167 Revelations 20 describes
the final judgement that occurs. This centers around both God and Satan deciding who is pious and who has sinned and
thus if they will be sent to hell or to the New Jerusalem. But in Revelations 21:1-3, the New Jerusalem appears as a beacon for
all who have been judged as pious:
And I saw a new heaven and a new earth. For the first heaven and the first earth was gone, and the sea is now no
more. And I John saw the holy city, the new Jerusalem, coming down out of heaven from God, prepared as a bride
adorned for her husband. And I heard a great voice from the throne, saying: Behold the tabernacle of God with men,
and he will dwell with them.
For Christians, Jerusalem holds a special place as it is where Jesus died and was resurrected. But in the book of Revelation,
composed by a Jewish follower of Jesus, John of Patmos, in the decades after Jerusalem’s destruction by the Romans,
Jerusalem becomes the ideal city where the resurrected Christ will reside for eternity – and it is no longer the same
Jerusalem in the same physical location, it is, rather, an ideal. This version of Jerusalem, while it resembles the physical city
of Jerusalem, in fact comes down from Heaven along with the Saints and angels.168 Creating an apocalyptic New Jerusalem
reassures the believer of the promise of an experience with God and a hope for life after death.169 Jerusalem thus symbolizes
eternal life alongside God in a metaphorical city of Jerusalem. The New Jerusalem, according to later Christian depictions,
appears to be a place where God will always be found, replete with angels.
The image of Jerusalem in Nicholas of Lyra’s manuscript is interesting because it does not appear in a text about Jesus’ entry
into the city nor as an illustration of the Book of Revelation. Rather, it is placed after the commentary on the description of
the vision of Jerusalem in Ezekiel 48, immediately following the verses detailing the city gates:
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And these are the goings out of the city: on the north side thou shalt measure four thousand and five
hundred. And the gates of the city according to the names of the tribes of Israel, three gates on the north
side, the gate of Ruben one, the gate of Juda one, the gate of Levi one. (Ezekiel 48:30-31)170

Figure 1: The depiction of Jerusalem by Nicholas of Lyra. New York, Fordham University Library Special Collection MSS
Group 2, folio 3v (upper register)
170

All references to Ezekiel in the context of the Latin commentary are from the Douai-Rheims translation, originally published in 1582.
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There is nothing ornate about the illustration: there is no gold leaf and it does not contain a lavish rendering complete with
people and a narrative. A closer examination, however, reveals that it is more than a simple schematic. The illustration in
the manuscript depicts the city.
While the Jerusalem image is the only major artwork in the folios held by Fordham, the manuscript does feature some
decorations associated with reading aids in the text, such as red underlining of the biblical text, red chapter headings, and
illuminated book headings, showing which part of the Bible is dealt with in the associated commentary. The only parts that
could be considered lavishly decorated are the abbreviations for the names of the biblical books on the top of the page.
These, in addition to several initials, resemble common features in deluxe manuscripts. The drawing surrounding the letters
is intricate and is featured across all of the folios. There is a large amount of detail prevalent in these initials. The artist who
created this manuscript had an artistic flair.

Figure 2 (left): Book heading "Eze" in New York, Fordham University Library Special Collection MSS Group 2 folio 1v
Figure 3 (right): Book heading "Eze" New York, Fordham University Library Special Collection MSS Group 2 folio 2v

Figure 4: Initial C[ompleta]: short treatise on the “vision image” of Jerusalem in Ezekiel 48
New York, Fordham University Library Special Collection MSS Group 2 folio 3v
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These three images are examples of the intricate headers, or initials, on the top of the manuscript folio that state what part
of the Bible is being discussed. These are just some of the more intricate decorative initials that are found scattered
throughout. When these textual design features are compared with the image of Jerusalem, it becomes clear that the
simplicity of the Jerusalem image was deliberate.
The 48 lines underneath the illustration contain a brief essay or extended sequence of Nicholas of Lyra’s thoughts
connecting the idea of a historical city of Jerusalem with the description of the future Heavenly city of Jerusalem. For
example, Nicholas of Lyra writes:
It is certain however, from 3 and 4 Kings that the Temple of Solomon was built in the city of Jerusalem, and by
consequence the temple was rebuilt by Zerubbabel, and in this the Latin and Jewish historians agree. The Temple,
however, and the city of the vision which are described above are distant from each other by 28 miles or more.
Therefore, it is impossible, it would seem, that the vision both of the rebuilding of the Temple and of the city should
be understood [as taking place] after the return from Babylon.171
This section of Nicholas of Lyra’s text indicates that he is concerned with solving the conundrum of the relationship
between the temple in Jerusalem that Ezekiel describes in his text (that appears after the destruction of the first temple) and
the temple in Solomon’s Jerusalem (that is, the first temple). This sentence, in conjunction with the illustration,
demonstrates Nicholas of Lyra’s impulse to harmonize divergent biblical texts and solve textual problems.
The illustration itself depicts twelve distinct gates, which correspond to the tribes of Israel. At the top, labeled the western
side (occidens), is Gad, Asher, and Naphtali.172 Next, on the side labeled North (aquilo), is Reuben, Judah, and Levi. At the
bottom, where it is labeled East (oriens), is Dan, Simeon, and Joseph. The final set of names on the southern side (auster) is
Zabulon, Issachar, and Benjamin.
For a reader of Nicholas of Lyra’s commentary, the names associated with these gates gesture both backwards and forwards
in the biblical text, referring both to the sacred geography of the Holy Land and also to the eschatological architecture of
Ezekiel’s heavenly Jerusalem. The twelve tribes refer to Jacob’s sons (and in two cases grandsons), who appear in the second
171
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half of the book of Genesis as individuals, are then blessed by Jacob at the end of Genesis, and then become tribes within the
People of Israel in the remainder of the Pentateuch and Prophets, playing a prominent role as well in the conquest of the
land following the Exodus from Egypt and the time spent wandering in the desert. The prominence of the names in the
image of Jerusalem would likely have called to mind some elements of this sacred history and the sacred geography that
went along with it.
But the reader would also have been reminded of the New Jerusalem, the city described in the book of Revelations 21, even
though this image accompanies a commentary of Ezekiel. The chapter begins: “And I John saw the holy city, the new
Jerusalem, coming down out of heaven from God, prepared as a bride adorned for her husband” (Rev. 21:1). In the
description of the New Jerusalem that follows, John turns to the city’s gates: “And it had a wall great and high, having twelve
gates, and in the gates twelve angels, and names written thereon, which are the names of the twelve tribes of the children of
Israel. On the east, three gates: and on the north, three gates: and on the south, three gates: and on the west, three gates”
(Rev. 21:12-13). This description refers directly to Ezekiel 48 and the gates that the text describes, but John is very explicit
about the function of these gates in an eschatological context: “And the gates thereof shall not be shut by day: for there shall
be no night there. And they shall bring the glory and honor of the nations into it. There shall not enter into it anything
defiled, or that makes abomination or a lie, but they that are written in the book of life of the Lamb” (Rev. 21: 25-27). The
image of Jerusalem can thus also be viewed as a map with the center representing the holiness of the coming New Jerusalem.
At the center of the image, Jerusalem is not written but rather “city” (civitas), a city at the
center of all the tribes, and perhaps the center of the world.
The apocalyptic resonances of the Jerusalem image in the Fordham folio become especially
clear when compared with an image of Jerusalem in the Trinity Apocalypse (Cambridge,
Trinity College Library, R.16.2) from the thirteenth century. In the Trinity Apocalypse, the
city of Jerusalem is depicted as a simple square surrounded by twelve gates, three on each
side. Unlike the Lyra illustration, however, the center of this apocalyptic rendering features
the figure of Jesus Christ, an angel, and a tree. An angel at the bottom left corner of the
illumination appears to be guiding an individual into the center of New Jerusalem to be
joined with God. God is clearly marked as being in the center of the image due to the figure
of Jesus sitting with a lamb on one side and the Bible on the other side.
Figure 5: Cambridge, Trinity College Library, R.16.2, f. 25 v

90

This is not the sole image from a manuscript of Nicholas of Lyra’s commentary on Ezekiel that depicts the temple in
Jerusalem. A manuscript from Oxford University (Bodleian, MS. Canon. Bibl. Lat. 70, fol. 165v), for example, contains an
image depicting a vastly different depiction of the temple in Jerusalem. A manuscript of Nicholas of Lyra’s Postilla litteralis
on view at the Metropolitan Museum of Art likewise contains a drawing of the “Elevation of Solomon’s Temple” in bright
reds, blues, and yellows.

Figure 6 (left): Bodleian, MS. Canon. Bibl. Lat. 70, fol. 165v
Figure 7 (right): Elevation of Solomon’s Temple, from Nicholas of Lyra’s Postilla Litteralis, Metropolitan Museum of Art’s
Cloisters Collection, 2011.20.4
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In recent years, scholars have shown that Nicholas of Lyra’s commentary was influenced by the Tanakh commentary
composed by Shlomo Yitzchaki, known as Rashi (1040-1105). Rashi had a unique style of commentary that subsequently
became widely adopted. He often applied a more literal approach to commentating on the Bible, prioritized the “literal
translation” rather than agreeing with midrashic commentaries often found in earlier rabbinic compilations of biblical
exegesis.173 This method was soon adopted by Christian and Jewish scholars.174
How did Nicholas of Lyra learn about and read Rashi? Nicholas of Lyra grew up in Lyra, nearby a town called Evreux, also a
center of Jewish thought at that time.175 It is possible that he learned Jewish commentary orally through interacting with
individuals in this town. However, this is not the broadly accepted theory. The more likely scenario is that Nicholas read
and worked with Hebrew manuscripts themselves.176 Several studies have noted Nicholas of Lyra’s dependence on earlier
Jewish biblical commentaries, a reliance Nicholas himself acknowledged.177 Sarah Bromberg, in her study of Nicholas of
Lyra, mentions, for example, the similar use of diagrams in Rashi’s writings.178
What does a close examination of Nicholas of Lyra and Rashi’s commentary on Ezekiel reveal? Ezekiel discusses the layout
and structure of the temple in Jerusalem. Rashi seeks to clarify portions of the Bible that seem confusing. One such
example is Ezekiel 46:2-3:
And the prince shall enter by the way of the porch of the gate from without, and he shall stand at the threshold of
the gate: and the priests shall offer his holocaust, and his peace offerings: and he shall adore upon the threshold of
the gate, and shall go out: but the gate shall not be shut till the evening. And the people of the land shall adore at the
door of that gate before the Lord on the sabbaths, and on the new moons.
Rashi’s commentary seeks to clarify this passage, which states that the gates to the temple will only close in the evenings.
Rashi questions the specific timing of the gates’ closure: why do they remain open all day? His commentary explains that
173
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the gates are open to allow the people to come and bow down all day long. As Rashi writes: “And the people of the land
shall prostrate themselves: all day, and whoever comes, too, and in the evening they shall close it.”179 Rashi’s commentary
does more than simply clarify the confusing parts of the text, however. It also points out some instances where there may be
some inconsistencies, unusual wording that needs to be clarified, or expands on concepts.
Like Rashi, Nicholas of Lyra attempts to interpret the discussion of the temple courtyard to fit his reading of scripture,
discussing the dimensions of Solomon’s temple in the context of the historical city of Jerusalem. Then, Nicholas compares
the historical city with the city represented in Ezekiel as the New Jerusalem. Lyra attempts to understand exactly how the
two biblical descriptions of Jerusalem relate in terms of their scale, layout, and architecture.
If Nicholas of Lyra himself depended on Rashi, and perhaps worked alongside Jewish scholars in making his commentary,
what relationship might the Jerusalem image in the Fordham manuscript have with images of Jerusalem in Jewish
manuscript traditions? In Hebrew religious manuscripts, the idea of a New Jerusalem is not closely tied with the notion of
an apocalyptic narrative ending as much as it is with the idea of the community’s return to the actual city or the advent of
the Messiah to the city to take up divinely ordained leadership. For example, the Worms Mahzor, a thirteenth-century
manuscript from Germany, depicts a rebuilt Jerusalem – that is, the city in the future, when Jews will return and rebuild.180
In the Worms Mahzor, the illumination frames the text, acting as an accompaniment to it. Unlike the Fordham illustration,
in which the image works to visually depict the text, the Worms Mahzor illumination works as background to supplement
the words written. The most important words on the folios are encased by the historical city of Jerusalem. In the Fordham
illustration, the text is placed below the image, suggesting that the text is in part explained by or subsidiary to the
illustration. Also, the decorative elements stand in stark contrast to the Fordham manuscript.
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Figure 8: Jerusalem, National Library of Israel, Hebrew MS 4 (Worms Mahzor), vol. 1, f. 98r.

Both the Fordham illustration and the Worms Mahzor depict Jerusalem’s gates, but they direct the gaze of the viewer very
differently. In the Worms Mahzor, the viewer is invited to peer into the gates – and thus into the city – but what the viewer
sees when they do so is the text of the Mahzor itself. In the Fordham illustration, in contrast, the eye is automatically drawn
to the writing in the center of the illustration. The margins on the previous folio appear to draw a line oriented in the eastwest orientation to the names of the tribes written. Once your eye is drawn to the first tribe, it then travels to all of the
other names written across the border. This then suggests that the most important part of the illustration is the words,
rather than the decorations. Or perhaps, they can be viewed in tandem.181 In both, the text stands at the center, with the
illustrations supplementing, adorning, and explaining the text.
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The Casale Pilgrimage and Drawings of the Holy City
By Yuet Ho

This illustrated manuscript depicts holy places throughout Egypt, Syria, Iraq, and mainly Palestine. It is small, 93 x 154mm,
and it contains many colorful illustrations along with Hebrew captions. The manuscript does not give itself an official name,
but Cecil Roth, who published an English translation of the book in 1929, called it The Casale Pilgrim and identified it as an
illustrated account of the holy places in Palestine. The original manuscript is housed in the Leeds University Library’s archive,
classmarked at MS ROTH/220.182
The manuscript’s first few pages of text provide information and hints about this book’s origin. The Hebrew text on the title
page, for example, says that the book was finished in the year 5358 at Casale Monferrato, in Italy. The year 5358, the traditional
Jewish calendar date, translates to the year 1598 C.E., when the author completed this work. Under the Hebrew writing, there
is cursive Italian handwriting, which is a point of interest as the book itself is written fully in Hebrew; all captions in the
remainder of the book are written in Hebrew, and this cursive Italian writing is only found on the first few written pages. This
could suggest that the Italian was written after the manuscript’s completion, perhaps by its owner rather than by the person
who produced the manuscript. The Italian on this page reveals that the manuscript belonged to Mr. Leone Vida Piazza.
Interestingly, the following pages also contain some cursive Italian script identifying the book’s owner as a Jew of Florence.
The manuscript was completed in Casale Monferrato, yet its owner records that he lives in Florence, two different locations
in Italy, 268 kilometers apart.
Looking at this manuscript’s historical context provides further insight into its origins. Before and during the 16th century,
Europe saw a surge of persecutions and expulsions of Jews. The Spanish expulsion of Jews meant that some Jews from Spain
and its territories, such as Sicily and Sardinia, would have migrated to Northern Italy.183 Northern Italian cities had relatively
large Jewish populations, with Casale Monferrato having 600 to 700 Jewish residents and Florence having about 500.184 The
Jewish community in Florence would have been culturally diverse because of immigration. There was already an existing
community of Jews in Florence made up of merchants, doctors, and bankers that settled there in the 15th century because the
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city needed more moneylenders.185 The Medicis showed favor to Jewish refugees, allowing Sephardic Jews from Spain and
Portugal to settle in Florence, along with Jews escaping from the anti-Jewish decrees of the Papal States, policies which
Florence did not follow.

Figure 1: Title page of manuscript, with two different Hebrew writings as well as Italian
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98

Figure 2 (left): Cover of book
Figure 3 (right): Map of Italy, indicating the two locations mentioned on the manuscript’s title page

Perhaps this manuscript traveled from Casale Monferrato to Florence in the inventory of a migrating Jew and then got passed
on to Mr. Leone Vida Piazza. But it is also possible that the manuscript was commissioned by Mr. Leone Vida Piazza for use
as a codex during his own pilgrimage or that of a relative. Its usage as a pilgrimaging guide is supported by the fact that it is
quite small for a manuscript. Being only half a foot in length, it would have easily fit into a travel bag.
The first inscription in the manuscript describes the text: “These are the journeyings of the children of Israel which they
journey, from strength to strength, to prostrate themselves upon the sepulchers of the righteous: until they come with tears
and supplication to pray for the welfare of their brethren which are in the diaspora. May the Lord hasten our deliverance:
99

Amen!”186 This introduction makes clear that the travels of Jews to the land and to the graves of righteous ancestors is meant
to bestow blessings not only on the travelers but also on those who stayed back home.
By the end of the 16th century, the Ottoman Empire controlled the places that this manuscript illustrates and describes. Many
exiled Jews from Europe settled in the Ottoman Empire, where they found more success and better treatment.187 The relative
safety of the Ottoman Empire and the settlement of exiled Jews in its territories led to a significant increase in Jewish
pilgrimages to holy sites within the Empire, including to Jerusalem.188 Italian trading cities such as Florence would have had
trade routes that connected to important cities within the Ottoman Empire, and so travel was relatively straightforward.
Figure 4 depicts the village of Gaza, which would have been one of the first towns a pilgrim would visit when travelling from
the Holy Land to Egypt. It is possible that either Mr. Leone Vida Piazza or the author of the book travelled to Egypt through
common trade routes and Gaza could have been considered a welcoming first site for pilgrims travelling the Levant, given
how the gates were drawn so wide and golden. The caption calls it a fair and beautiful place. Considering the increase in
Jewish pilgrimage within the Ottoman Empire, perhaps the author created this book from their time as a pilgrim in order to
document their experience and save it for other pilgrims, of which Mr. Leone Vida Piazza could have been one.

Figure 4: Illustration of Gaza, on the way to Egypt from Jerusalem
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The vast majority of the sites illustrated in this manuscript are burial places for important religious figures. Some of the burial
sites include Mount Hor where Aaron the Priest was buried, the Hidekel river where Ezekiel lies, Damascus with the cave of
Elijah, Babylon where the three Holy Children and Daniel are buried, Basra where Ezra the priest was buried, Edrei where lies
Eldad and Medad, Jacuc with the burial site of the Prophet Habbakuk, Arbel where lay the children of Jacob and a cave where
Seth (Adam’s Son) was buried. There are also places such Gibratin, Alyukemeh, Shechem, Bethshean, and Tiberias, where
many named rabbis and their families are buried. These sites were the resting places of figures from the Hebrew Bible,
prophets, and notable rabbis. They would have been sacred places for a pilgrim to visit, as they would be standing in the
presence of their ancestors and reflecting on the significance of those buried there. In addition to the many burial places, the
manuscript also illustrates the holiest sites for Jews: Jerusalem, the Mount of Olives, and the Temple Mount.
In addition to the theological importance of these sites, there was also an element of awe at their marvelousness. Occasionally,
the author points out how beautiful a synagogue or tomb is. The caption for the image in Figure 5 describes an Aleppo
synagogue as “large and beautiful,” to which “none other can be compared.” The site is enhanced by surrounding trees, vines,
and orchards, which are described as places under which to pray. The illustration and caption provide a sensory experience
of the place. It is interesting that the author calls this synagogue’s beauty unrivaled, yet the illustration of it is not as large
nor as detailed as other depictions of synagogues such as the illustration of a synagogue in Cairo, featured in Figure 6. Perhaps
its beauty lies in the surrounding plant life, which is more elaborate than in the other synagogues illustrated. A pilgrim that
visits this place can pray under the peaceful and quiet trees, such lush plant life reminiscent of Eden.
By being a guide to holy places, this manuscript functions like a tour brochure. It describes the specialness of the places a
pilgrim can visit and creates further interest in visiting them. Figure 7 contains one of the most unique illustrations in the
book. It depicts the burial site of the prophet Daniel in Babylon. Daniel is buried in a metal coffin, hanging by iron chains
onto an elaborately decorated bridge. There is a sign that reads “Daniel, of blessed memory.” The caption narrates lore about
the site; among the many fishes in the river under the bridge, there is an old fish that existed in Daniel’s time; fishing was
banned near this site out of respect for Daniel. This page offers quite the marvelous site to behold. Not only is it theologically
significant because it is the burial site of a prophet, but it is also physically unique as no other burial site in the book involves
hanging a coffin under a bridge. For a pilgrim reading this page, such a story might have inspired a visit to the site, whether
to honor Daniel’s memory, or to view the unique burial site, or the chance to see the old fish that lived during Daniel’s time.
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Figure 5: The Aleppo synagogue is described as “large and beautiful,” to which “none other can be compared.”
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Figure 6: A synagogue in Cairo
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Figure 7: The burial site of the prophet Daniel in Babylon
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The manuscript holds a special place for the city of Jerusalem. It is one of the first places mentioned in the text, following
Jericho, Hebron, Tekoa, Halhul, and Sarata. One of these early pages, which depicts Tekoa, mentions Jerusalem and adds
“may it be rebuilt and established speedily in our days!” in prayer for redemption, a common Jewish sentiment, and this line
is repeated each time the name “Jerusalem” appears in the manuscript. The first discussion of Jerusalem in the manuscript
highlight’s Jerusalem’s state of destruction: “Jerusalem… is waste through our sins. Nothing is left of the old construction save
somewhat of the foundation; but now recently they have built the whole wall at the bidding of the King – a laudable and
beauteous construction.”189
A particularly interesting page in the manuscript depicts the Temple Mount. This page is part of a series of pages that depict
sites a pilgrim would visit when they arrived at Jerusalem. The short description calls this the Temple with twelve gates; the
text explains that two gates were permanently closed and that from then on they were called the Gates of Mercy. The building
above the Temple Mount is interesting because it has only one gate. The mention of the Gates of Mercy in the captions makes
it possible that the building is supposed to be an illustration of it. The next page describes the Temple Mount to have two
great domes covered in gold and silver; these could correspond with the Dome of the Rock and the Dome of the al-Aqsa
Mosque. The gated building is flanked by two great domes which could be the previously mentioned ones. Given the mention
of the Gates of Mercy on this page and the location of the domes, this might be an illustration of the Gates of Mercy. But there
is a fault to this interpretation in the fact that the illustration only depicts one gate when it explicitly mentions that there are
two. Jewish pilgrimage scrolls in the 16th century, such as the Genealogy of the Patriarchs (Yichus ha-Avot), depict two
distinctly separate gates.190 The author might have had access to these pilgrimage scrolls as it was common in the 16th century
for Jews in Palestine to send emissaries with scrolls abroad to promote pilgrimage to the Holy Land.191 It is then interesting
that they would only draw one gate. Perhaps the illustration depicts another gate beside the Gates of Mercy, but it would be
strange to mention those gates, and then decide to draw a completely different gate.
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Figure 9: Page depicting the Temple
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Figure 10: Mount of Olives with the Tomb of Hulda and other places of burial
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The illustrations of sites from Jerusalem represents a fascinating view into the city at the end of the sixteenth city. The
following pages describe the Western Wall, “whence the Presence God has never moved”; the Gate of Benjamin, which the
text identifies by its Arabic name as well (Bab-el-Sabin, the Gate of the Tribes); Zion, the place of King David’s palace, where
the ark of the covenant was housed before the temple was built; the Tower of David; the city’s three markets, where all kinds
of goods are sold; and an ancient synagogue. After describing Jerusalem proper, the text describes the Mount of Olives, noting
the tomb of Hulda the Prophetess and those of many others on the mount itself and all the way to Ramah.
The Casale Pilgrim manuscript was published as a facsimile with
an English translation in 1929 by Cecil Roth, who was born in
London in March 1899 and became one of the greatest and most
prolific Jewish historians of his generation. Fordham’s Special
Collections holds the fourth copy of a total of 38 printed, signed
by Roth himself. Roth went on to publish over 600 of his works;
the Cecil Roth Collection at Leeds University is one of the most
extensive archives on Jewish History.

Figure 8: Cecil Roth’s signature in Fordham’s copy of
The Casale Pilgrimage
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The Living Bible: Pilgrimage to Jerusalem through Stereoscope Photography
By Liliya Fisher

Figure 1: Stereoscope with photographs of the Holy Land and Jerusalem
This piece is a stereographic set of 30 images taken on a trip to the Holy Land in 1896. The images were taken by Bert and
Elmer Underwood. The photos were published by Underwood & Underwood, a well-known stereoscopic company, owned by
Bert and Elmer Underwood. The 30 images in this set are part of a larger collection from the Underwoods’ trip that consists
of a total of 100 images of the journey to and at the Holy Land.
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In 1900, a 220-page book, titled Traveling in the Holy Land Through Stereoscope; a personally conducted tour by Jesse Lyman
Hurlbut, D.D., written by Reverend Jesse Lyman Hurlbut, D.D., was published to accompany the photos. Jesse Lyman Hurlbut,
D.D. was a clergyman of the American Episcopal Church and held positions all over New Jersey.192 The book contains
corresponding texts to each of the 100 photographs as well as maps pinpointing the sites that guide the viewer through the
images. The current exhibit only contains 30 photographs and not the book.
The 30 photographs in this series begin in the Port of Jaffa. This port is a common entryway to the Holy Land for pilgrims, so
it is fitting that the photo series begins there. The photo of the camel caravan is used symbolically to show the pilgrims
making their way out of Jaffa, further inland. The Underwoods photographed the plains of Sharon, passing through Lydda,
Mizpah, and Mount Scopus. These sites are historical and can be traced to biblical narratives. As the Underwoods approached
Jerusalem, they photographed the Damascus Gate, with a great view of the city and the Church of the Holy Sepulchre, the
Jaffa Gate, and the ancient walls. Other photos specific to Jerusalem include the Valley of Kedron, Tombs of the Prophets, the
Garden of Gethsemane, Mount of Olives, and other panoramic scenes. The Underwoods also photographed lepers, pilgrims,
the Dome of the Rock, the Rock itself, the Wailing Wall, David Street, and Christian Street. They even staged two Syrian
women for photographs at the tomb of Jesus, to reenact the finding of the risen Jesus.
This set of photographs is diverse in a number of ways. This diversity can be seen through the different subjects that the
Underwoods chose to photograph. In some photos, there are no people, such as the photo taken outside the Dome of the
Rock. In others, the streets and the frame are completely full of people, such as the photo of the Greek Easter procession of
the Patriarchs. The final photo in this specific exhibit shows the pass of Upper Beth-Horon, which is an ancient city northeast
of Jerusalem. The photos also capture the diversity of people who live in and visit the city. There is no doubt that these photos
encapsulated the various types of people in the city, including Greeks, Ottomans, and Jews.
Stereoscopic photography is a form of photography that was popular between 1870 and 1920. To view these photos properly,
you need a stereoscope, a device that looks similar to binoculars. The card mount photo card has two images placed next to
each other. When the viewer looks through the stereoscope, the images appear 3-D. This device was fascinating to users in
this time period, as it was the first of its kind, and the art of photography was quickly evolving.193 The hope, expressed by
Hurlbut, was to create an experience beyond what a 2- dimensional picture provides. The use of a stereoscope thus creates a
super realistic depiction of its scenes. Adding these depths and dimensions creates grander photographs that are beyond the
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simple, 2-dimensional photographs. This also aids in the purpose of the photographs, allowing those who could not visit
Jerusalem in person to experience the Holy Land from their homes and elsewhere. Pairing the images with descriptions, which
are written in English, Underwood, Underwood and Hurlburt created an all-inclusive experience. With Hurlburt’s
accompanying book, the addition of maps that traces the path of pilgrimage also creates inclusivity and immersion in the Holy
Land experience. These maps can be accessed in the back of Hurlbut’s book.
To the Underwood brothers, photography was powerful, especially in religious contexts. According to Rachel McBride Lindsey
in A Communion of Shadows, the power of photography “facilitate[s] access to the sacred site without physical travel.”194 The
photographs, especially when viewed in 3D through a stereoscope, transport the viewer to the Holy Land. The 3-dimensional
image is an involved experience. Lindsey quotes a viewer, for example, who reported that the experience of viewing these
photographs “is almost the same as if we were actually traveling in the Holy Land.”195 In Hurlbut’s introduction, he states that
the photos make “the Bible real to us.”196 Since the Bible does not contain photographs, these early photographs were
important because they allowed viewers to visualize the places about which they read in their Bibles or heard in their church
services. Because most people could not make the journey due to financial or other reasons, these photographs transported
them to the Holy Land while they remained, physically, at home in the United States or elsewhere. The photos thus served
as many people’s first images of the real Levant and Holy Land, making once ancient lands a little more accessible.
Importantly, these images represented biblical Jerusalem, not contemporary Jerusalem. They thus transported the viewer not
only through space but also through time, and specifically to the time of Jesus. This is a different type of immersive experience,
more than simply reading biblical texts. As a minister, the words of Hurlbut were highly valued in his religious community
and to religious users of this stereoscope series. His support of stereoscopic photographs helped make them popular and
relevant in religious educational settings.
One important image to highlight is this context is the “Tomb of Our Lord.” According to Lindsey and the accompanying
description on the card mount, the two women in the image were Syrian girls that Bert and Elmer staged for the photograph.
This staging is based on Biblical Protestant interpretation. Hurlbut references three different versions of the same description
of the tomb. First, he mentions John 19:41, “Now in the place where He was crucified there was a garden, and in the garden a
new tomb in which no one had yet been laid.” He also refers to Luke 23:53, “Then he took it down, wrapped it in linen, and
laid it in a tomb that was hewn out of the rock, where no one had ever lain before,” and Matthew 27:60, “and laid it in his new
194
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tomb which he had hewn out of the rock; and he rolled a large stone against the door of the tomb, and departed.” Hurlbut
exclaims in the card’s description: “Even the possibility that we may be looking upon the rock walls which once enclosed the
body of Jesus brings the scenes of the burial, the sealing and rising vividly before us.”197

Figure 2 (left) and Figure 3 (right): “The Tomb of Our Lord”
Front (photograph) and back (description) of stereoscope card mount

This stereoscope series was not unique: it was part of a broader photographic trend. As stereoscope photography was the new
craze in the mid 1800s, it made its way into the religious realm. Popular religious sets include Holy Land Tours (1900) and The
Life of Christ (1904).198 Usually, when images of the Middle East, Levant, and holy sites therein were published, many were
published as tourism or archeological photographs, not religious photographs.199 To adapt them for religious purposes, they
would be published as “scriptural interpretation.”200 This framing as “interpretation” was important because the
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photographers and authors did not want them to be misunderstood as icons or sacrilegious images.
photographs and book were sold through the Bible Study Department of the publishing company.

Moreover, the

Figure 4 (left) and Figure 5 (right): “Pilgrims in the Temple are: N. from El Aksa to Dome of the Rock, Jerusalem”
Front (photograph) and back (description) of stereoscope card mount

These images did not only serve as a form of travel from home. They also served a pedagogical purpose as religious educational
materials. Some ministers actively supported the use of these stereographs as learning tools. The stereoscope images of the
Holy Land, for example, became teaching tools in Sunday school programs and home schooling for American Protestants.201
The cryptic description of the image, “Pilgrims in the Temple are: N. from El Aksa to Dome of the Rock, Jerusalem,” shown
above, is a great example of this. The description on the back of this card is an excerpt from Hurlbut’s book. He first gives a
general, geographical description: “We are standing in front of the Mosque El Aksa, just south of the Temple area, looking
north to the Dome of the Rock.”202 After Hurlbut establishes the location of the image, he acknowledges that the people seen
in the photo are “Mohammedans,” and then he quickly shifts to describe the photograph’s biblical significance. This gloss of
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a non-Christian pilgrim comes off as disrespectful, but Hurlbut seems mainly to be considering his Protestant audience, rather
than Jerusalem’s local population. Rather than dwelling on the mosque itself, Hurlbut explains how this is the site of
Solomon’s newly built temple. Then he jumps to explain how King Hezekiah held congregations in this same location.
Hurlbut continues to take his reader through the history of the site, with reference to Jesus at the Feast of Tabernacles, stating
that “That voice sounded out over this very area and before such a throng as this.”203 It is not necessarily important to question
how historically accurate Hurlbut is in his geography skills. More important, for our purposes here, is to recognize that he
sought to provide context for his congregation or whomever else was reading his descriptions. The fact that Solomon, Jesus,
and other famous religious figures were in the general vicinity of the site is proof enough for Hurlbut to keep the faith strong.
The written descriptions of the images that appear on the back of the photographs play a key explanatory role. Without these
explanations that come with the images, viewers would have a difficult time understanding some of the subjects of the images.
A worry in general with photography is that the framing of the image is decided by the photographer. One must ponder not
only what is included in the image, but also what is excluded. The viewer must be wary of any hints of a forced interpretation
of the image. Consider, for example, image 18 of the Dome of the Rock, as seen in Figure 5. The angle chosen provides a lot
of foreground in the image. Why did the Underwood brothers choose this angle? It frames the Dome of the Rock nicely, but
the disproportionate focus on the foreground is, at first glance, baffling. The description explains, however, that this image
was taken at the northwest corner of the Haram enclosure, and that the foreground shows the “native rock of Mount Moriah,
just as Abraham found it when he climbed this hill for the offering up of his son.”204 We learn from this description that the
focus of the photo is not the Dome of the Rock, as one might expect, but rather the ground before it, which is connected to
Abrahamic history.
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Figure 6 (left) and Figure 7 (right):
“‘The Dome of the Rock’ where the Temple Altar stood, Mt. Moriah Jerusalem, Palestine”
Front (photograph) and back (description) of stereoscope card mount

These stereoscopic images are a fascinating addition to the Fordham collection. While the collection holds only 30 of the 100
images, they tell a great deal about Jerusalem in the late 1800’s and early 1900’s as well as the relationship that American
Protestants sought to cultivate with Jerusalem from afar. The images contextualize modern pilgrimages and visits to the Holy
Land with the new technology of the stereoscope. Bert and Elmer Underwood worked to reimagine the world of photography.
These 3-dimensional images not only brought a new form of entertainment, but also changed how a biblical scene could be
portrayed and viewed. The role of stereoscopic photographs in religious devotion and education is likewise important as the
photographs bring those who cannot make pilgrimage closer to the sites through the medium of photography. Through such
series, photography became an acceptable educational resource used to teach biblical narratives to children and adults.
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Next Year in Jerusalem: The Barcelona Haggadah
By Amelia Antzoulatos

The Barcelona Haggadah is a ritual codex that would have been
used by a medieval Jewish family to celebrate the holiday of
Passover. Haggadot are read during a Passover seder, an evening
meal-time ritual in which the story of the Israelites’ exodus from
Egypt is recounted. A haggadah serves both as a guide for the ritual
of the seder as well as a tool for both teaching children about the
significance of the exodus story and reminding adults of its
continued relevance. As such, among the Barcelona Haggadah’s 64
illustrated folios, many depict the Passover dinner table surrounded
by children, likely the patron’s own. Haggadot remain an essential
part of Passover celebrations for Jewish families today.
The manuscript contains the Laws for Passover, liturgical poems,
readings from the Torah, as well as the actual Haggadah text used
during the Passover seder, which includes “ritual ‘stage directions’”
to assist the seder leader with the various rituals involved in a
seder.205 Sixty-four of the Barcelona Haggadah’s folios are
illuminated, although none bear full-page illustrations, usually a
uniquely Sephardic feature of such manuscripts.
Figure 1: Depiction of a family seder in the Barcelona
Haggadah on the page that reads “Anyone Who Is
Hungry, Come and Eat…”
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This manuscript does not include a colophon, so its creator is unknown to us. The work was likely completed around 1370 in
Barcelona, part of Catalonia.206 While this haggadah is considered a Sephardic text and artistic treasure, Catalonian Jews from
Barcelona were a separate and distinct community from those in the rest of Spain, known as ‘Sepharad.’207 Unlike other
Spanish haggadot, including the famous Golden Haggadah, the Barcelona manuscript includes elements not only from the
Sephardic tradition but also from the Provencal rite as well, possibly as a result of Catalonia’s close proximity to France, making
it especially unique.208
The manuscript represents a rich artistic tradition of illuminated haggadot in the Jewish world.209 The characters in the
Barcelona Haggadah’s pages, for example, represent mythical figures such as Janus the two-faced Roman god, biblical figures
including the builders of the tower of Babel, the patron’s family, and even animals, which, the British Library Catalog notes,
often “humorously” perform human tasks, such as a dog offering clothing to a naked human in the margins of folio, for
example.210 The catalog suggests that this latter feature drew from Latin sources which similarly anthropomorphized animals;
in fact, many scholars note that haggadot often incorporated elements of Catalonian Gothic art and French Latin Psalters,
drawing from Christian manuscripts in a myriad ways.211 Scholar Katrin Kogeman-Appel, for example, suggests that the artists
of many Spanish haggadot were not always Jews themselves, but were guided by “scholarly authors” within the community
who advised them on how to “deal with the Christian overtones in their respective sources” and advance particular Jewish
messages and identity through the manuscripts’ illuminations.212
The Barcelona Haggadah illustrates special variations on the traditional Passover scenes found in other haggadot, and it offers
insights into how this manuscript functioned uniquely as a tool for Passover remembrance, particularly for children. The
Passover Haggadah is marked by ‘fours’: four cups of wine to honor each step of God’s commitment to redeeming the Israelites;
four questions to explain the significance of the Passover ritual; and, finally, four children whose questions to the adult
participants of the seder reflect the different ways, some ‘right’ and some ‘wrong,’ of not only engaging with the ritual, but of
206
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relating to the community. Note the way the text interprets the question of the “wicked child,” who asks “What does this
service mean for you?” as non-self-inclusive, indicating a personal “withdrawal from the community.” The text advises the
adult to “forcefully” reinforce the child’s self-exclusion by responding in the first-person only: “This is done because of what
the Eternal did for me, when I went out of Egypt.” While these caricatured interactions may have deeper implications for
adults, the haggadah text still presents an inherent investment in children’s active participation in the ritual, as well as an
insistence on their personal responsibility to identify with the community. The Barcelona Haggadah reflects this in its
illuminations, too, and, on several folios, it features what is likely the patron’s own family at the Passover seder table,
surrounded, conveniently, by four children. Interestingly, in a scene depicting the preparation of the afikoman (half-broken
matzah, as prescribed by the ritual), the adults visibly hide the “conveniently labelled” matzah in a pouch. Scholar Adam S.
Cohen suggests that this corresponds to the practice of hiding the matzah for children to find and, playfully, “ransom” for a
reward. The purpose is to keep children entertained enough to remain attentive to the regular ritual of the seder.213 It is
worthwhile, finally, to wonder if the reason why the haggadah continues to be one of the most highly illustrated pieces in
Jewish art and tradition lies in the fact that it serves as such an important educational tool for children.
Jerusalem is mentioned towards the end of the manuscript, as it is in many haggadot. After the story of the exodus from Egypt
is recounted, the festival meal is finished, and songs of praise sung, the prayer that redemption shall transpire in the coming
year is verbalized through the words “Next year in Jerusalem!” These words, in the manuscript, are written in elaborate, large
lettering, marking their significance. Similarly adorned pages are found in other medieval manuscripts as well as in more
contemporary manuscripts.
It is important to understand that “next year in Jerusalem” implies a homecoming or a long-overdue return to the city,
emphasized by the reality that most Jews of the diaspora, especially those of medieval Barcelona, would likely never make the
trip to the city themselves. Within the context of Passover, Jerusalem represents the historical destination of the Israelites’
exodus and liberation from bondage in Egypt; within the context of the haggadah, a tool for generations of Jews thereafter,
Jerusalem may have symbolized a similar, as yet unrealized, redemption from the tribulations of life in ‘exile,’ usually in places
where Jews were persecuted or treated like second-class citizens. When God assured Abraham in Genesis 15:13 that “your
descendants will be strangers in a strange land not theirs and will be slaves there,” God referred to Egypt, but the sentiment
may have felt familiar to Jews in Spain, who would soon endure unprecedented persecution in the Inquisition. “Next year in
Jerusalem,” then, also suggests that judgement will have already befallen their persecutors, just as God said, “And also the
nation whom they will serve, will I judge.”
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Figure 2: “Next Year in Jerusalem” page in the Barcelona Haggadah214
214

Image from https://www.metmuseum.org/art/collection/search/670182

121

Because the manuscript lacks a colophon, we will likely never know who the original children of the Barcelona Haggadah
were. Judging from the lavishness of the manuscript as well as the numerous gold and silver items featured in its depictions
of the patron’s own family, however, the original owners were most likely wealthy and of high status.215 Inscriptions on the
inside of the manuscript also indicate the identities of some of its subsequent owners, and these can impart some insight
into the Barcelona Haggadah’s geographical journey and how it reflects the political and social status of European Jews over
the course of the Middle Ages. Before detailing the manuscript’s departure from Spain, however, it is important to note
that, aside from its Latin artistic influences, the text itself also drew from the Jewish rite of Southern France, including
readings and liturgical poems characteristic of the Provencal region.216 This is significant foremost because it reflects a
special relationship between the Jewish communities of Northern Spain and Southern France; scholars observe that while
Provencal Jewish leaders considered themselves a “collective entity distinct from Catalonia,” leadership from both regions
remained in contact until the end of the 1300s.217 In fact, notable French sages, such as R. Abraham ben Isaac of Narbonne,
as early as the 12th century, were trained by early leaders of their neighboring region, including R. Judah ben Barzilai of
Barcelona. Based on medieval responsa between the leaders of the two communities, scholar Pinchas Roth concludes that
for a time, Spanish Jews turned to Southern France for talmudic leadership, and Provence turned to Barcelona for special
cases of halakhic dispute.218 Eventually, most communication constituted questions about cross-regional marriages, and
correspondence decreased significantly after the Jewish expulsion from France in 1306.219
Just as the Passover Haggadah writes that “not just one has stood against us, but in every generation some have arisen to
exterminate us,” Jews were expelled from Sepharad more than a hundred years after the manuscript’s composition, in
1492.220 But the Barcelona Haggadah had already travelled out of Spain before then, having been sold by Shalom Latif, a
Jerusalemite, to Rabbi Moses ben Abraham of Bologna in 1459.221 It exchanged hands at least once more in the two centuries
that followed, because it found its way into the library of Jehiel Nahman Foa, a collector of manuscripts, by the 17th century.
It eventually made its way back to Italy, to Mordecai and Raphael Hayyim of the notable Ottolenghi Jewish-Italian family.222
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Since 1844, the manuscript has been held by the British Library; Fordham’s Special Collections own a facsimile of this
manuscript, donated by Dr. James Leach.

Figures 3 and 4: “Next Year in Jerusalem” from the Passover Haggadah Graphic Novel (Koren, 2019) by Jordan B. Gorfinkel
and Erez Zadok (left), and from the Shalom of Safed Passover Haggadah (Doran, 1992) (right)
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The Child’s History of the Fall of Jerusalem and American Evangelicalism
By Julia Kohut

Mary Angeline Hallock published The Child’s History of the Fall of Jerusalem in 1869 in New York City through the American
Tract Society. The book was part of a series that consisted of at least two other books, titled The Child’s History of King
Solomon (1869) and The Child’s History of Daniel (1870). The book is a children’s chapter book. It contains large font and
several illustrations throughout.
The cover of the book is a deep red and embossed with a leaf design. The words on the cover are written in gold. The two
halves of the title, “The Child’s History of” and “the Fall of Jerusalem,” are written in two different fonts. An image of a Judea
Capta coin, a coin Emperor Vespasian issued to commemorate the Roman victory in Jerusalem in 70 C.E., appears between
the two parts of the title. The cover page has the same Judea Capta image, with the words “Vespasian's Triumphal Midal”
written underneath it. Fordham’s copy of the book appears to be in excellent condition. The front cover is slightly worn, and
the color has somewhat faded, but that is expected for such an old book.
Not much is known about the author, Mary Angeline Hallock. She was, however, a prolific author who published multiple
books with the American Tract Society. In addition to The Child’s History Series, the cover page of The Fall of Jerusalem also
credits her with two other books, That Sweet Story of Old and Life of Paul. She published other books as well, including
Bethlehem and Her Children (1859), Beasts and Birds of America, Europe, Asia and Africa (1870), and Story of Moses, or Desert
Wanderings from Egypt to Canaan (1888). Her work with the American Tract Society, an evangelical publication, is most likely
indicative of her religious upbringing and communal affiliation.223 According to documents from the American Tract Society’s
online archive, the group was created in 1825 for three main reasons. First, the Second Great Awakening in 1790 caused the
widespread creation of new Christian groups and societies in America. Secondly, America was annexing states in great
succession, and these Christian groups wanted a way to spread their faith to those living in these new territories. Lastly, there
was a surge of immigration to America in the early 1800s, and so they felt the pressing need to educate the growing country
and its new residents about their religion and its history, especially Jesus Christ.224
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Figure 1 (left): Cover of The Child’s History of the Fall of Jerusalem, featuring an image of a Roman Judea Capta coin
Figure 2 (right): Table of Contents of The Child’s History of the Fall of Jerusalem
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Based on this information, it is possible to assume that the American Tract Society published Christian authors who fit their
narrative and bolstered their agenda. In addition, we know that Mary Angeline Lathrop married William Allen Hallock, the
son of Reverend Moses Hallock, who worked for the American Tract Society and was fundamental to its success. Several of
Mary Angeline Hallock’s books were already published with the American Tract Society when they wed. The couple was
married before The Fall of Jerusalem was published.225
The Child’s History of the Fall of Jerusalem can be classified as historical fiction. While the historical information is accurate
to a degree (determined through comparison to historical documents and Josephus’s works), the facts are told through a
fictional father, Mr. Sherman, who converses with his teenaged son and daughter, Charlie and Jennie. The book is easy to
understand and was probably intended for slightly older children. The main characters are 12 and 14, probably the imaged
age of the book’s ideal readers. Throughout the book, Mr. Sherman assigns Charlie and Jennie their own research on people
and events during Jerusalem's destruction.226 Hallock might have decided to frame the story in this way to inspire her young
Christian audience to conduct their own research and further develop their knowledge about their faith while cultivating good
study or educational habits.
Hallock provides background information on the city, beginning with Abraham taking Isaac to the land of Moriah. She
explains that the Israelites took control of the city and that David became the king of Israel. She also briefly describes the
Pharisees, Sadducees, and Essenes. Four of the ten chapters are devoted to significant people, including Josephus, Antonius
Felix, Agrippa, and Titus.227 Only three chapters are devoted specifically to the destruction. The last three chapters of the
book examine three different themes of the destruction: hunger, famine, and death.
There are 21 illustrations throughout the book. Each of the ten chapters begins with an image depicting the main person or
event introduced in that section. The illustrations are incredibly detailed drawings and usually depict a Roman perspective.
Roman soldiers are often in the forefront of the image and are drawn in more detail than Jewish aspects or people.
Furthermore, several of the illustrations include “SPQR” in their borders. SPQR stands for the Senate and People of Rome
(Senatus Populusque Romanus in Latin).
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The first drawing (Figure 3) appears before the text begins. It depicts Roman control of the city with Roman soldiers standing
in line. Juxtaposed to the Roman soldiers are disordered Jews on their knees in the background. Spears are pointed to a
menorah, and the words “Judea Capta'' are written at the bottom of the image alongside a Roman emblem. The second
illustration (Figure 4), placed above the book's opening lines, is a circular image of people walking into the city, some on
horseback.

Figure 3 (left) and Figure 4 (right): Illustrations from The Child’s History of the Fall of Jerusalem
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In this illustration (Figure 4), the people depicted on horses are most likely Roman Soldiers overseeing this movement of
people. On one side of the circle is a crate with a jug, perhaps containing olive oil. On the other side is a table with a menorah
and several ambiguous blocks. The circle is encased with a variation of Psalm 48:12: “Walk about Zion, and go round about
her: tell the towers thereof. Mark ye well her bulwarks, consider her palaces; that ye may tell it to the generation following.”
This psalm personifies Jerusalem as a woman and encourages pilgrimage to the city to spread its history to others. Both of
these concepts are key themes in the Hebrew Bible and New Testament, and the citation of this Psalm alludes to this larger
constellation of traditions, including to the feminization of Jerusalem in contexts of conquest in particular. Other illustrations
in the book show Roman soldiers on horseback as well (see Figure 5 below).

Figure 5: Illustration of Roman soldiers on horseback, preparing to enter Jerusalem
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The work’s final illustration (Figure 6) is found at the conclusion of the book where the story transitions from Jerusalem to
Rome, with the erection of Vespasian’s Temple to Peace. The illustration depicts the iconic panel from the Arch of Titus,
featuring what appears to be smiling Roman soldiers carrying the precious Jewish artifacts that were seized during the
destruction to Rome (the relief on the Arch of Titus has also been interpreted by scholars to depict enslaved Jews carrying the
temple objects).228 The artifacts include a golden menorah and the Book of the Jewish Law set on a golden table.229

Figure 6: Drawing of the relief from the Arch of Titus, depicting the Temple vessels taken out of Jerusalem to Rome
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Figure 7 (left): Arch of Titus in Rome
Figure 8 (right): Digital reconstruction of the colors of the Arch of Titus panel230

The Child’s History of the Fall of Jerusalem describes the city in a tone similar to biblical texts. The text emphasizes the inherent
holiness and divinity of the city at various points throughout the narrative. For example, on page eight, Hallock writes: “Troy
was no more than any other city, while Jerusalem is identified with the church of God in all ages.”231 Like Jerusalem, the
ancient city of Troy was a critical city. After a long and strenuous battle, Troy was conquered by the Greeks. Introducing
Jerusalem as an important city to Christianity was a key strategy for Hallock, and probably the American Tract Society as well.
This would have cemented the younger generation’s notion that Christianity and Jerusalem were intrinsically connected and
that each played a part in the other’s history – and, in turn, in their own history and identity.
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There is also an act of “othering” in the text that creates a divide between Christians and Jews, making the text slightly
prejudicial and biased. For instance, in reference to the Jews, Mr. Sherman tells his children that “their sin lay in not believing.
Their scriptures were very plain; and in perfect harmony with them were Christ’s life and miracles, which were sufficient proof
of his divinity.”232 Mr. Sherman tells his children that the Jews in ancient Jerusalem were negatively impacted because they
did not accept Jesus Christ as their savior. The children who would have read this book are thus taught the same
supersessionist lesson as Charlie and Jennie learn in the narrative. Potentially, an entire generation of young Christians in
America grew up believing in their superiority over Jews and that their claim to Jerusalem was more robust than anyone else’s
claim.
The history of Jerusalem is a contested history. Debates about who deserved to live in the city and control it have persisted
on and off since antiquity. Researching children’s books, especially ones used for educational purposes, provides insight into
what was significant to society at the time of publication. What is omitted from texts like The Fall of Jerusalem is also
significant. Sometimes, excluding certain information is deliberately done to suppress certain ideas. Even if the history of
Jerusalem was taught in American schools or in religious contexts in the 1860s, finding credible works about the city translated
into English would not necessarily have been simple. Hallock’s book might have been one of the only sources about Jerusalem
available specifically for children in America. Prejudice or bias in a children’s book would therefore have serious
ramifications.
For such a short book, it is relatively thorough. Hallock references biblical passages and relies on Josephus’ account of the
city’s destruction for the bulk of the information. Unfortunately, Hallock does not cite any of the sources she used to write
The Fall of Jerusalem, but we might make educated guesses about Hallock’s sources. In 1737, W. Bowley, a publisher in London,
published a translation of Josephus’s work titled The Genuine Work of Flavius Josephus, by William Whiston. This translation
of Josephus’s work included the first seven books of The Jewish War, making it a probable source.233 Recently, the University
of Oxford collaborated with the UK Arts and Humanities Council to create the “Reception of Josephus Project.” The project’s
mission statement declares that “Josephus has been crucial in the formation of modern Jewish identity. Our project explores
how Jews since the middle of the 18th century have used and recreated his writings and how they have built on earlier uses of
them for their own purposes.”234 Neither Hallock nor the American Tract Society was listed in this project, but it does include
authors and texts written in English that could likewise have helped Hallock create her books – and her book certainly fits
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into the broader purview of the Oxford project to trace the reception of Josephus in the modern period. One of the authors
mentioned in the “Josephus Project” was Anglo-Jewish author Grace Aguilar who, while being British, had a large audience in
America. A contemporary of Hallock, Aguilar “often [chose] themes from Jewish history and religion, she sought to dignify
Judaism and to push back Christian missionary activity.”235 Aguilar died in 1847, meaning that The Child’s History of the Fall
of Jerusalem was published after her death.236 It is possible, however, that Hallock attempted to rewrite Aguilar’s Jewish
narrative from a Christian perspective and thus to undo the effects that Aguilar’s work might have had on American views of
Jerusalem’s history.237
The book ends with a hymn called “The New Jerusalem,” written by Charles Wesley, the Methodist movement's English leader
and acclaimed hymn writer.238 The last stanza reads:
Jerusalem, my happy home!
My soul still pants for thee;
Then shall my labors have an end,
When I thy joys shall see.239
Ending the book with this hymn was another strategic move by Hallock and the American Tract Society because it reinforces
the Christian narrative they cultivated throughout the book. In this narrative, Jerusalem is a heavenly city connected to the
Christians. This hymn draws on and engages apocalyptic literature that suggests that Jerusalem is a destination before Heaven
for Christians and a direct bridge to God. The hymn suggests that when Christians return to Jerusalem their struggles will
end and they will be greeted by God.
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The Tower of David and the Monster from Jerusalem
By Esther Leviev

Michael and the Monster of Jerusalem, a children’s book, tells a
story about a young boy who lives in Jerusalem. Michael
encounters a monster named Methusalem, who teaches him
about the city’s historical significance, thereby creating a bond
with the city through the child’s imagination. This story provides
a general historical overview with a modern twist aimed at
teaching children about the long history of Jerusalem; however it
seems to be a history that is meant for one specific demographic.
The story’s protagonist, Michael, is a child who lives in Jerusalem
and doesn’t know much about the city except that it is very old.
Michael is described as “a very ordinary boy. He went to school,
fought with his sister, rode his bike. He borrowed books from the
library and even read some of them, went to the movies, and
played with his computer. But besides all that he loved
monsters.”240 Fascinated by monsters, Michael constructs a giant
monster foot in order to imprint footprints in the snow and scare
the people of the city, making them believe that Jerusalem has a
monster. The next day, Michael notices additional footprints in
the snow - footprints that he didn’t put. He discovers that
Jerusalem already has a monster named Methusalem.
Methusalem takes Michael around the city and tells him about its history from the time of Abraham to the present day. This
journey merges Michael’s love for monsters with his curiosity about the city. The pages are beautifully illustrated, discussing
the three Abrahamic religions with sensitivity. It describes all the kings of Jerusalem, from David to Solomon, Herod to
Constantine to Omar, as well as the exodus to Babylon, the fall of the temple, the Crusades, and Suleiman the Magnificent.
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The story’s opening lines highlight the uniqueness of Jerusalem as an unparalleled city:
Who doesn’t know Jerusalem?
It’s not as big as New York,
Nor as pretty as Rome,
Has fewer people than Tokyo,
Hasn’t got a seaside,
Or even a river,
No skyscrapers yet,
And no palaces any more.
But all around the world
People call it by every kind of name
And sing to it in every kind of language.
They go up to it,
And fight over it.
People long for it
And some even live in it.
These lines remind the reader from the very beginning of the book that Jerusalem is somehow both ordinary and special, a
city of tourists and pilgrims but also home to its residents. Towards the end of the story, the Monster of Jerusalem laments
how hard it is to be the monster of this particular city: “Every year at the Monster’s Convention the London Monster talks
about plays, the Moscow Monster plays his accordion, and the Paris Monster talks about wine. And when I get jealous they
all say: ‘You be quiet you’re the Monster of Jerusalem, the most important city in the world, the city everyone wants to
conquer.’”
The monster’s name, Methusalem, is a combination of two ancient names: the biblical “Methuselah” (mentioned in Genesis
5:25), and “Salem,” one of Jerusalem’s biblical names. Evoking the biblical Methuselah, known as the oldest man who ever
lived, reinforces the antiquity of the monster.241 A midrash on Genesis explains the meaning of Methuselah’s name: “...Hence
his name Metushelach, a conglomerate of Met-Ushelach, meaning ‘death and dispatch’; a reference to his ability to vanquish
the forces of evil.”242 “Salem,” being an ancient word for “Jerusalem,” reinforces that Methusalem has been in Jerusalem for
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millennia, even before it was known by its current name. Genesis 14:18 also refers to Salem: “...And Melchizedek king of Salem
brought forth bread and wine: and he was the priest of the most high God.’'
The name “Michael” can be assumed to also have been chosen carefully for the story – it has significance in all of the Abrahamic
religions in different ways. In Hebrew, “Michael” is said to be derived from the question ( מי כאלmī kāʼēl), meaning “Who is
like God?”243 “Michael” is also the name of an angel mentioned in Daniel 10:13-21, and refers to him as a “prince” and protector
of the Israelites.244 “Michael [was] represented...as the most prominent of the archangels,” meaning that his position was very
close to God, and he was his closest messenger.245 This meaning might elevate the story’s Michael to a near-messianic role, at
least in terms of the intentions of the tale -- to make a young demographic of children interested in Jerusalem’s history. In
this way, Michael himself is a messenger through the vessel of the children’s book. Michael’s role as archangel is consistent
in all Abrahamic religions, making it a neutrally chosen name for any child raised in Jerusalem, be it Christian, Muslim, or
Jewish. However, in the Quran, Michael (called Mikal or Mikail) is regarded as second in command to Gabriel, which is
different from Christian and Jewish texts.246
Michael and the Monster of Jerusalem’s publication was sponsored by the Tower of David Museum, a site frequented by
Methusalem and Michael in the narrative, often when they meet to discuss the city’s history. The tower is an ideal spot
because of both its historical significance and its magnificent view over the city. It once was a center of Crusader activity and
a divisive spot, but today it promotes a shared understanding of the city’s history. The Tower of David Museum’s mission
statement states that “...the Citadel, which is situated at the meeting point between the eastern and western parts of the city,
expresses the continuing dialogue between ancient and modern Jerusalem that continues to our day. The Tower of David
looks out over the walls of the ancient city and into the distance, and receives visitors to the Old City through the main
entryway - Jaffa gate.”247 The book, at its fundamental core, has the same mission – to bridge the historical and contemporary
and then to make it accessible and exciting to young audiences. This pedagogical approach is one that is directed at
Jerusalem’s youth in a way not dissimilar to a Birthright Israel trip – it nurtures a historical sense of belonging that grounds
people to their homeland.
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More so than its importance in the text, it is essential to reflect on what the Tower of David sponsorship means for the objective
and the bias of the story. Although it portrays the Abrahamic religions favorably, and begins by mentioning “King David,
Jesus Christ, Saladin, Isaiah the Prophet, Suleiman the Magnificent” on its second page, in its narrative sections it focuses
more on Israelite and Jewish connections to Jerusalem and spends less time discussing the prophet Mohammad, Roman
Christianity’s history in Jerusalem, the Crusades, and Suleiman the Magnificent. Even as it attempts to be inclusive, it
nevertheless seems to assume a specific demographic of people who are Jewish and are looking for a connection to their roots,
similar to the way Methusalem reconnects Michael to his roots. As the book introduces us to Michael, we understand that he
is likely a Jewish Israeli child who lives in Jerusalem and is culturally disconnected from Jerusalem’s history. This might be
the case because Jews represent a majority of Jerusalem’s population - 74% as of 2020.248 Additionally, the author Meir Shalev
is an Israeli Jew himself. Towards the end of the story, the narrator subtly reveals Michael’s identity: The monster tells Michael:
“Then the twentieth century arrived… The Turks went, the British came.” Then, the narrator says “He [the monster] bent over
Michael very close. ‘And that’s when your time began…” The monster then tells Michael that “Your father and mother will tell
you the rest.”
I wonder how the story would be changed if the child were an Israeli minority, perhaps a Palestinian or Arab Israeli child. Of
course, one might imagine the Tower of David chose this sponsorship very carefully and tried to keep politics on the
backburner, but it is interesting to consider how the same text would be filtered through a more nuanced perspective.
Assuredly, the text would still dictate a historical retelling, but it would perhaps pay more close attention to Islamic interests
in Jerusalem, such as focusing on Mohammed’s ascension to heaven in 610 CE from the area that is now the Dome of the Rock.
Maybe this spot, instead of the Tower of David, would have been chosen as the rendezvous point had the protagonist been
Muslim.
The ending of the book summarizes the extent of historical importance of the city in describing that a stone in Jerusalem is
never just a stone. The monster gifts Michael a stone from Jerusalem. When Michael receives it, he asks the monster: “Just
an ordinary stone?” Methusalem answers him: “In Jerusalem there are no ordinary stones. Maybe this stone was an altar
stone or a mosaic stone, and maybe a palace stone, or a temple stone, or a wall stone. Maybe even a slingshot stone, or a
keystone, or a cornerstone. And maybe, Michael, this is a stone a little boy played with in Jerusalem two thousand years ago.”249
In this final, seemingly ordinary present to Michael, Methusalem summarizes the entire history of Jerusalem. The stone could
have been on the sacrificial altar at the temple or it could have composed its facade, it could have been important enough to
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be the keystone of an arch – the most important role a stone could fulfill. Be it through technical, historical, or spiritual
means, this stone is a microcosm of the city itself, according to the text.

The book contains an interesting preface penned by
Teddy Kollek, in which the former mayor of Jerusalem
admits that reading the story was the first time he
learned about the Jerusalem monster. He humorously
wishes that Methusalem could give him a tour of the city
as well!
The book represents a way to teach contemporary Jewish
youth about the important history of the holy city
Jerusalem. By using a child who represents the archetype
of a common boy, and creating a monster who
represents the city of Jerusalem, a mutual interest is
reached that allows for a pedagogical purpose. The
young become detached from history without an
incentivizing principle, to Michael this was his love of
monsters.
The book is beautifully written and
illustrated, teaching young readers about Jerusalem’s
history in the very same way that Methusalem taught
Michael.
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Simple Narratives, Great Implications: Children’s Stories on Religious Conflict in Jerusalem
By Hannah Whitney

Conflict, separation, and deadlock are so often the narratives people think of when they think of Jerusalem, especially in the
last century. Jerusalem is a center of religion, some would say the center of the world, and that has attracted a history of
perpetual conflict: the fall of the first and second temple, the conquest of Rome, the Crusades, the rise of the Ottoman Empire,
the exile of Palestinians from parts of Jerusalem in 1948, and now the stalemate between Palestinians and Israelis about
sovereignty over Jerusalem. From an outsider’s perspective, the political, historical, and economic context makes the prospect
of peace seem utterly hopeless, at least at the macro level. Some, however, believe that compassion and common ground is
achievable and that the best way to reach it is through the minds of children.
In Mini Adventures in Jerusalem (2017), Sheldon Lewis writes a collection of short stories with Jerusalem as its center. Through
subtle and digestible prose designed for young minds, he explores the friendship between a Muslim boy living in the Muslim
Quarter and a Jewish boy living in the Jewish Quarter of the Old City of Jerusalem. Similarly, Deborah de Costa, in Snow in
Jerusalem (2002), also addresses the differences between two boys from Muslim and Jewish backgrounds, while connecting
them through their shared love for a cat. Both the texts and illustrations of these two children’s books convey the underlying
morals and values, such as peace and understanding, that older generations hope to instill in younger generations. Thus,
these children’s stories reveal much about the greater societal needs that these two authors believe is needed for the city of
Jerusalem to become, as its name indicates, a city of peace.
Lewis was born in Chicago and educated at the Jewish Theological Seminary in New York, where he received his rabbinic
ordination. Lewis is not from Jerusalem and has not lived in Jerusalem for an extended period of time, yet he is interested in
Jerusalem and greater Middle East relations.250 He is also involved in interfaith work and societies that promote common
ground across religions. After the events of 9/11, when he was living in New York, Lewis began to focus his literature on
peacemaking values, which he argues is one of the key pillars of Judaism.251 Since then, he has openly supported Israeli peace
centers, including the Al Amal School near Bethlehem and the Open House in Ramle as well as organizations such as Rabbis
for Human Rights. He published Mini Adventures in Jerusalem with the help of Hadassa Word Press, which is tailored to
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publishing content specific to Jewish issues and themes of religious peace.252 Da Costa has a similar background and ideology.
She was born in New Jersey and received her Masters and PhD in education and child psychology from Columbia University.
She was a primary school teacher for many years and is also inspired by interfaith peace in her children’s writings.253 Snow in
Jerusalem was published by Albert Whitman and Co., which expresses no explicit mission and publishes books on a wide
variety of topics.
Symbols and illustrations play important roles in these children’s
stories, in part because the messages need to remain simple and
digestible for children. Mini Adventures in Jerusalem begins with
Mati, a young Jewish boy, who meets Ahmed, a young Muslim boy, at
the Western Wall of Jerusalem, where the two climb up the wall to
hide under a stone when it starts to rain. When Mati’s father looks
for Mati in the wall, he notices a white dove flying over to where the
boys are sitting together.254 White doves are known to symbolize love
and peace, especially in the context of Christian, Muslim, and Jewish
traditions.255 Lewis’ reference to the white dove is by no means
haphazard, for he provides a striking image alongside his text, in
which a dove appears next to what appears to be an olive branch, a
reference to Genesis 8:11, in which a dove brings Noah an olive leaf to
signal the end of the flood. A similar symbol appears in Snow Falls in
Jerusalem. In this short story, Hamudi and Avi meet while searching
for a white cat with which they’ve both become infatuated. The two
boys find the cat in the Muslim Quarter, which is where they meet.
Throughout the text, the cat bonds the two boys and they learn to
share the affection of the cat and establish an enduring friendship.

252

“Our Philosophy.” Hakodesh Press.
www.encyclopedia.com/children/scholarly-magazines/da-costa-deborah
254
Lewis, Mini Adventures in Jerusalem, 6.
255
Willette, “The Enduring Symbolism of Doves.”
253

142

Figure 1: Dove with olive branch from
Lewis’ Mini Adventures in Jerusalem

Both these texts highlight the differences between the pairs of boys,
yet they also focus on their similarities. Acknowledging both
difference and similarity is a strategy used to build on the theme of
compassion. In Mini Adventures in Jerusalem, Lewis uses effective
yet simple dialogue between the two boys to promote an
appreciation of cultural differences. For instance, Mati shares with
Ahmed his word for giving to the poor, “tzedaka,” and Ahmed
responds, “our word is sadaka! The words sound alike.”256 Mati and
Ahmed have similar conversations throughout the text, where they
recognize that aspects of their culture and language are both
different and the same, just as the two young boys are both different
and the same.
In Snow in Jerusalem, Da Costa cleverly uses analogous dialogue as
she introduces the two boys, who live in their respective religious
quarters in Jerusalem. When Avi is caught feeding the cat, his
mother states, “Avi, my love, are you feeding that cat again? We’ll
never get rid of it now!” Hamudi’s mother repeats the same line
when he is seen feeding the same cat in the Muslim Quarter.257 The
dialogue in each text is simple, yet it conveys a sense of shared
experience, one that the authors hope their child audiences will
relate to.

Figure 2: Mati and Ahmed giving charity
to a woman in Jerusalem
256
257

Lewis, Mini Adventures in Jerusalem, 22
Da Costa, Snow in Jerusalem.

143

Peace, compassion, and friendship among people from different
religious backgrounds are themes that are present in the illustrations
of both books as well. In Lewis’ collection of short stories, Lewis
depicts Mati and Ahmed as incredibly small in stature with
exaggerated and contrasting features. This is evident in one of the
first black and white images of his text, where Mati has light clothing
and features and Ahmed has dark clothing and features. There is a
similar effect in the images in Snow in Jerusalem, yet the illustrators
make use of contrasting colors to distinguish between the two boys.
Like Mati and Ahmed, Hamudi and Avi are of similar age and stature.
With this in mind, the authors attach as much importance to the
images as they do the text in order to craft their underlying messages.
Each image guides and complements the text, for young children are
likely to be drawn to striking images before anything else. The
illustrator in Mini Adventures in Jerusalem makes use of opposition
and contrast in his images. This is especially the case with an image
of an old woman in Lewis’ story, whom Mati and Ahmed assist. Her
eyes are detailed with sharp lines that create her wrinkles, and she
looks almost like a mountain against the backdrop of the two
extremely small boys. The illustrator exaggerates the size of the
woman with that of the two boys, probably to better convey the
message that children have the capacity to create meaningful and
lasting change if they are able to work together, despite their
limitations. It’s a simple message, yet it is quite profound in the
context of current Jerusalem.

Figure 3: Mati and Ahmed, as they are depicted in
the first image in Mini Adventures in Jerusalem
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Detailed depictions of monuments and landmarks in Jerusalem
are also utilized by both authors. In Mini Adventures in Jerusalem,
Lewis highlights the Arab suk, or marketplace, across from the
Jaffa Gate in the Old City of Jerusalem, where the two boys are in
awe of the people who dress in all kinds of different attire,
including “chassidic Jews in long black coats [who] often rubbed
shoulders with long-robed Christian Priests.”258 Ahmed and Mati
venture to several religious landmarks, including the Al Aksa
Mosque, where Lewis describes Mati’s curiosity as he watches
Muslim men “carefully wash their hands and feet in preparation
for prayer.”259 Lewis spends much of his texts detailing the
environment of the two boys, paying particular attention to the
religious and cultural significance of each place in order to evoke
a similar appreciation and awe for his young readers.
Da Costa pays less attention to landmarks and monuments, yet
she does focus on Hamudi and Avi’s environment. As seen in her
images, Avi and Hamudi walk between the religious quarters,
which become a labyrinth for the two boys. There are images of
the Jewish Quarter, where men are seen in long black suits, the
Muslim Quarter, where colorful fabrics are displayed, and the
Christian Quarter, where a priest is seen exiting a church. Both
authors describe Jerusalem’s landmarks and setting with a sense
of respect and amazement. Even Lewis’ discussion of the Temple
Mount, where the holy temple once stood, is presented with a
tone of appreciation rather than of lament.260
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Figure 4: The market in the Christian Quarter of the Old
City, as it is depicted in Da Costa’s Snow in Jerusalem
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Although both authors attempt to create a holistic story about peace and understanding among people of different religions
in Jerusalem, there are some missing narratives. For one, the stories surround the experiences of two children of Muslim and
Jewish background, not of Christian background. However, Da Costa references the Christian Quarter and Lewis references
a Christian priest. The fact that the stories focus on Islam and Judaism is likely a reflection of the current tensions between
(Jewish) Israelis and Palestinians, who are often presented as Muslims even though there are Christian Palestinians as well.
The focus on Jewish and Muslim characters reveals that it is peace between Muslims and Jews that the authors of these stories
envision.
Also, the authors chose to write about the experiences of two young
boys and not young girls, which adds a layer of gender bias to the
stories. There are many short children’s stories set in Jerusalem that
encompass themes of religious appreciation across male and female
perspectives. However, many more of these stories involve male
narratives, where young boys go on adventures to discover unfamiliar
environments, in contrast to female narratives, in which young girls
embark on a path of self-discovery. This is especially true of the
famous children’s book, Sitti’s Secrets, by Naomi Shihab Nye, where a
young girl in Palestine learns to better appreciate her religious
heritage.261 Lastly, both Lewis and Da Costa are Jewish and American
authors, and their books are published in English rather than Hebrew
or Arabic, which raises the issues of whether their books are aimed
primarily at American Jewish audiences and whether the themes they
develop in their stories resonate across cultures, especially in Israel
and Palestine. That being said, critics seem to appreciate and support
the underlying messages in both texts. After all, the stories address
simple topics of friendship, peace, and compassion, which are
universal among cultures.

Figure 5: Map of Jerusalem’s Old City as it appears
on the title page of Snow in Jerusalem
261
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